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ABSTRACT

Thebook concernstherecent debatein Thailand over the na-
ture of nibbana (nirvana), the unconditioned, whether it is atta
(self) or anatta (not-self). It islargely based on the thesis submitted
to Bristol University published earlier.

Western Buddhist studies, especialy of recent years, have
assumed that Theravada Buddhism straightforwardly teaches the doc-
trineof anatta: that Theravada Buddhism rejects atta in all respects,
including in the ultimate sense. However, asthewell-known debate
in Thailand, which reached its zenith in 1999, has shown, there ap-
pearsto beasignificant minority of Theravada monks, respected by
significant numbers of Theravada laity, arguing that nibbana isatta.

This debate can be seen as a manifestation of the Buddhist
controversiesover the understanding and implications of the anatta
doctrine, but argued in the perspectives of contemporary Thai
Theravada Buddhism. As it was carried out mainly in Thai language
publications of various sorts and makes extensive references from
Thai version of the Pali Tipitaka, this book is therefore intended to
make use of my fluency in Thai languageto bring to light and present
something of the history and argumentsthat i nform thisdebate. What
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| have chosen to do is to present in summary, with comment, two
important Thai contributions to the debate, namely, Dhammakaya
Caseby PA. Payutto, which arguesthat nibbana isanatta, and, The
Principle of Examination of Nibbana-dhatu According to the Words
of the Buddha and the Arrhakatha by Phutthathamprathip, which
argues that nibbana is atta.

After comparing this debate to the Tibetan Rang Slong and
Gzan Song dispute, it isconcluded that they reveal two similar trends
found in the history of Buddhist thought, one positing a substantial
absolute beyond all concep-tualization, and the other rejecting all
kinds of substantial absolute. Both trendsarefound at various points
inthe history of Buddhismin different traditions.
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FOREWORD BY

DR. PHRARAJYANVISITH
(HON.D.)

You hold in your hand an extremely important document. It
deals with two key concepts that each one of us must comprehend
fully — “Self” and “The Ultimate Goal of Life” — Nibbana or Nir-
vana

Thisbook presentsamajor contemporary debatein Theravada
Buddhism which reflects similar disputes throughout the history of
Buddhism. It isdirected at those seeking to understand the ultimate
foundations of what the Buddhataught. The specificissueiswhether
Nibbanais ‘Self’ or ‘Non-self’. Ajahn Potprecha Cholvijarn sum-
marizes both sides of the argument, but leavesdrawing aconclusion
up to you, the reader.

| want to emphasize how vital full grasp of both conceptsis
for each one of us, personally. Thisisnot just an academicissuefor
scholarsto debate. It isadynamic issue that we must each deal with
inour own lives, both in setting our overall course and inamillion
daily decisionsthat must be addressed mindfully, based onfirm, in-
sightful answersto the questions. Who am [ ?Wheream | going?
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SELF

What is““Self” and why is it important? According to the dic-
tionary, “Self” means one’s whole being or one’s characteristic na-
tureor refersto one’s own advantage. “Self Concept” underlies sci-
entific explanations of human behavior. We each divide the world
Into “me and mine” versus “not mine” and then, driven by craving and
ignorance, greedily rush about for alifetime trying to conquer the
world while protecting and aggrandizing our own little niche.

L ord Buddhataught that such a“Self” does not exist. It is just
an abstract concept which leadsto amuddled view of theworld and
Inappropriate actions. “We” are not a separate, static “thing,” but part
of an ever-changing process— part of society and part of nature. And,
“we” ourselves are not a whole entity, but a compound of parts which
can only continue to function together temporarily.

Lord Buddhateachesthat both““we ourselves” and everything
else in thisworld are compound phenomena, which just come into
existence temporarily when conditions are right, continue to exist
for atime, changing continually whilein existence, and then eventu-
ally disintegrate or decompose and are no longer in existence.

Sabbe sarikhara anicca

All compound phenomenaareimpermanent.
Sabbe savikhara dukkha

All compound phenomenaare suffering.
Sabbe dhamma anatta

All phenomenaare non-self.

NIBBANA

What is“Nibbana” and why is it important? First, [ need to
explain that in Theravada Buddhismwe use Pdli, thelanguagewhich
L ord Buddha spoke, in place of thewritten Sanskrit which hasbeen
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takeninto English. The Sanskrit word for Nibbanais*Nirvana.” It is
composed of two components: “Ni-"” meaning “to move away from”
and “vana” meaning “craving or lust.”

Thus, from the first viewpoint, Nirvanaisamental state—a
state free from craving — which can be attained here and now on a
temporary basisduring meditation. Achieving thisstate isan impor-
tant part of Lord Buddha’s mental training. This perception of Nir-
vanais much more useful than the usual, fatalistic picture as some-
thing far off, incomprehensible and essentially unreachable.

Thisusual pictureisthe second viewpoint. Here, Nirvanais
seen asarealm, far beyond Heaven, outside of time and space, where
the enlightened disciples of Lord Buddha continue to be with him
eternally, in supreme peaceful happiness. Thisis Ayatana Nibbana,
NirvanaRes dence. Thisviewpoint can also be very useful, providing
uswith agoal in life— the ultimate answer to the question “Where
aml going?’

Yes, Ayatana Nibbanaisfar off; we had better set moreim-
mediately achievable sub-goals. But, this perspective saysthat eter-
nal happiness, the ultimate goal in most religions, | S attainable. Be-
ing ableto visit during meditation substantiates this conception and
makes the seemingly interminable journey bearable. Realizing that
we are reborn over and over anyway devel ops patience for the pro-
tracted mission.

Thethird viewpoint on Nirvanaconcernsthe base sustaining
Nirvanaasamental state. Our soiled human mindsare clearly inca-
pable of grasping such aconcept. That iswhy we call it incompre-
hensible. What level of consciousness is competent to deal with
Nirvana? Clearly, it must be transcendent, beyond thisworld.

After presenting his first sermon, the Dhammacakkappa-
vattana Sutta, Lord Buddha saw that Kondaniia, the leader of the
Five Ascetics, understood. During the sermon, K ondaniia had tran-

X1
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scended and even glimpsed Nirvanamomentarily. Lord Buddhare-
joiced that Kondaniia had attained the “Dhamma-Eye”
(Dhammacakkhu) and renamed him Afina-K ondaiina, the K ondaniia
who sees. This “Dhamma-Eye” level of consciousness is what we
now call Dhammakaya. It is transcendent. The Most Refined
Dhammakaya Arahant can sustain Nirvana as a mental state, tem-
porarily. Thus, it is called Nibbana Dhatu or the Nirvana Base Ele-
ment.

THE DEBATE

What istheargument?Why isit important to Buddhism? Why
isitimportant to you? The Dispute arisesfromthethird linein Lord
Buddha’s teaching above.

Sabbe dhamma anatta
All phenomenaare non-salf.

Textua-based arguments emphasi ze that L ord Buddhashifted
from saying “‘compound phenomena” to “all phenomena.” Thus, he
must have meant Nirvana, which isnon-compound, to beincluded as
“non-self.”

Meditation-based positions reflect direct familiarity with
Nirvana. Lord Buddhaand hisenlightened disciples can be seen there.
In addition, these challengers assert that the “Three Characteristics”
of thecompound phenomenaof thisworld, which areimpermanence,
suffering, and non-self, are just three different perspectives on the
samething. Whatever isimpermanent will lead to suffering when it
isgone, and cannot be True Self. In contrast, Lord Buddha says of
Nirvanathat it iseternal and ultimate peaceful happiness. It can, thus,
betaken as True Self.

For both Buddhism asareligion and for each of us asindi-
viduals, thisisavery important issue. It isaquestion of motivation.
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If thereisno “Self” in Nirvana, then why should we put in eons of
work to get there? Asindividuals, we all seek eternal life or escape
from the cycle of death and rebirth. ThisisNirvana. We want to ex-

perience it.

In conclusion, | vigorously urge you to meditate and seefor
yourself. Lord Buddhataught:
Natthi jhanam apaririassa
Natthi pasiiia ajhayato

Yamhi jhanarica paviiia ca
Sa ve nibbanasantike

Without meditation there is no wisdom. Without
wisdom there is no meditation. With both medita-
tion and wisdom, Oneiscloseto Nirvana.

Pencil and paper arguments can go on forever, but direct ex-
perienceisultimate knowledge. Nothing elsein lifeismore impor-
tant. Inner peaceiscloser than you think.

PMW %

Dr. PhraRgyanvisith(Hon.D.)

President of the National Coordination Center
of Provincial Meditation Institutes of Thailand,

Abbot of Wat L uang Phor Sodh Dhammakayaram
Damnoen Saduak, Rgburi, Thailand

August 2554 (2011)

* Dhammapada, Bhikkhu Vagga, No. 6.
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INTRODUCTION

I INTRODUCTION

1.1 A HISTORICAL INTRODUCTION

The contemporary debate in Thailand over the nature of
nibbana (nirvana), the unconditioned, the ultimate goal of al Bud-
dhists, the state that is attained through enlightenment, whether it
is atta (self) or anatta (not-self), can be seen as amanifestation of
the Buddhist controversies over the understanding and implications
of the anatta doctrine. The problem of the Buddhist doctrine of not-
self (anatta) isnot anew problem. Inthe history of Buddhist thought
many debates and controversies over the understanding of thisdoc-
trine have occurred and on some occasions have led to the emer-
gence of new doctrinal schools. The most evident of all isthe group
of schools dubbed by their opponents as Pudgalavadins, which de-
veloped a controversial ‘Doctrine of the Person’. As accepted by
modern scholars, the Pudgalavadin School was formed in the third
century BCE and survived until the eleventh centuries CE. The
Theravada recorded debates on the controversial doctrine of the
pudgala in the Kathavatthu in its Abhidhamma Piraka and placed
an emphasison it by beginning thetext with the doctrine.

1
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CHAPTERI

The Pudgalavadins claim that a pudgala (person) or atman
(sdlf) isanirreducible entity, which existsin the ultimate as opposed
to existing in the conventional sense, and can be known by the six
conciousnesses. One cannot determineits existencein itsrelations
tothefive aggregatesfor it isneither reducibleto them nor indepen-
dent of them, being like afire that is dependent on the five aggre-
gatesasfuel . According to the Pudgd avadins, to truly seethe Buddha’s
doctrine of anatman, it isto see self neither as non-existent, asthe
five aggregates nor different from them, but to seeit as indetermi-
nate in relations to them.? Pudgala exists, is that which transmi-
gratesfrom lifeto life, the doer of action and the experiencer of its
results. Pudgala isakind of dharma, but different from the condi-
tioned and unconditioned dharmas. Being supported by thefive ag-
gregates, itisimpermanent. However, itisalsosaidto beaworldly
manifestation of nirvarna, which attains nirvana at enlightenment,
and after the passing away of thefive aggregates, cannot besaidto be
non-existent in nirvana.® But as a mere reflection of nirvana, its
selfhood is only dependent on the five aggregates, therefore, in
nirvana, it issaid to be not self.* The doctrine was strongly opposed
by other schoolswho felt that it isadistortion of the Buddha’s doc-
trine. The anatman doctrine maintains that there is no underlying
entity, which transmigrates from life to life, but there are only the
constantly changing aggregates made up of dharmas. A person or
self cannot exist beyond the conventional sense. It isonly a mere
designation, adescription used in everyday language of what are ulti-
mately momentary and irreducible dharmas. The opponents of the
Pudgalavadins argue that in asserting a “person’ as an ultimate exist-
ence, the Pudgalavadins fallsinto thefase eternalists’ view, which
goes against the anatman doctrine.

! Leonard C.D.C. Priestley, Pudgalavada Buddhism: The Reality of the Indeterminate Self
(Toronto: University of Toronto, Centre for South Asian Studies, 1999), p. 208.

2 Priestley, p. 195.

8 Priestley, p. 195.

4 Priestley, p. 195.
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INTRODUCTION

In case of Theravada Buddhism whose basis of doctrinal stand-
point is based on works such as the Milinda-pavika, the Visuddhi-
magga, the commentaries and most importantly the Kathavatthu,
western Buddhist studies, especialy of recent years, have assumed
that Theravada Buddhism straightforwardly teaches the doctrine of
anatta. In other words, Theravada Buddhism rejects atta in all re-
spects; it rejects atta in the ultimate. However, asthe recent debate
in Thailand in 1999 over the nature of nibbana has shown, there
appearsto be asignificant minority of Theravada monks, respected
by significant numbersof Theravada laity, who arguethat nibbana is
atta. The present chapter will outline the background and history to
the 1999 nibbana: atta or anatta debate in Thailand.

In context of Buddhist Studies, theimportance of thisdebate
IS that it represents another Buddhist controversy over the under-
standing and implications of the anatta doctrine, but argued in the
perspectivesof contemporary Tha Theravada Buddhism. It is a topic
that islittle known and perhaps misunderstood in western Buddhist
studies. Asseenin all the works | have mentioned, this debate was
carried out mainly in Thai language publications of various sortsand
makes extensive referencesto the Thal version of the Pali Tipitaka.
Thisthesisistherefore intended to make use of my fluency in Thai
language to bring to light and present something of the history and
arguments that inform this debate. What | have chosento do isto
present in summary, with comment, two important Thal contribu-
tionsto the debate in thefollowing chapters, namely, Dhammakaya
Case by Payutto, which arguesthat nibbana is anatta in Chapter 2,
and The Principle of Examination of Nibbara-dhatu according to
the Words of the Buddha and the Asthakatha by Phutthathamprathip,
which arguesthat nibbana isatta in Chapter 3. Thefourth chapter is
the commentary chapter, which attemptsto contextualize the debate
and to answer various possible questionsthat could beraised by west-
ern Buddhist Studies scholars from this debate. As all the sources
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quote Pali passages and then provide Thal trandations, | havetrans-
lated the quoted passages closealy to the author’s Thai translation
(rather than from the Pali) and using the help of existing English
tranglations of Pali texts. The Thai authorsrefer to Thai printed edi-
tionsof Pali texts, but | have added referencesto PTS editionswhere
available. Unless not provided or commonly used in roman script,
for theromanization of Thal wordsinto roman script, | usethe Thai
romani zation program created by Wirote Aroonmanakun, Department
of Linguistics, Chulalongkorn University (2004), which transcribes
Thai wordsinto roman script according to the guideline of the Royal
Institute.

1.2 BACKGROUND OF THE DEBATE

Itis possibleto trace back the debate on whether nibbana is
atta or anatta in Thailand to the year 1939. Beforethisyear, | can-
not find any record of either perspective. According to those who
held the anatta perspective, a debate of this nature did not usually
occur among Theravada Buddhists but occurred between Mahayana
Buddhists and thefollowers of Theravada Buddhists. They believe
that Theravada Buddhism has always held that nibbana isanatta but
during the course of its history some peopl e have decided to adopt a
M ahayana perspective, whichiscontrary to the Theravada position.
In Thailand, those who held that nibbana is atta have been in the
minority. Having announced their perspective, somestuck totheir po-
sition, others changed their views and stated either that nibbana is
neither atta nor anatta or that they only wanted to conventionally
cal it atta. However, for those who held that nibbana is atta, the
Buddhataught his disciples to discover their own atta by pointing
out those things that are not atta.® Atta is discovered only through

5 Fromaninterview with Venerable PhraRajyanvisith at Wat L uang Por Sodh Dhammakayaram,
Ratchaburi, 20 August 2003.
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one’s own practice. Those who took this position saw that nibbana
Is atta through their own practices and meditative experiences and
wereonly stating what they have attained and discovered. Around the
year 1939, definite evidence of a nibbana debate is seen in a pub-
lished work of aprominent young Buddhist scholar and asermon by
the Sagharaja. The young monk scholar later to become one of the
most famous phil osopher monksin Thailand was called Buddhadasa.
Buddhadasa in 1939 published a work called awaaizasnsznnsian
(Anatta khong Phraphut-thachao) [Anatta of the Buddha], which
arguesthat nibbana isanatta. In the sameyear, the Sangharaja (Phae
Tissadevo), thetwelfth Sangharaja of the Ratanakosin period edited
and compiled thewritingsand sermons of different scholarsand pub-
lished them in the book called wasiigai@ (Then Banyat) [Thera-
paviriatti] . One sermon given by the Sangharaja in that book argues
that nibbana is atta. It has been recorded that around that year a
Buddhi st newspaper opened a column especially for peopleto send
their opinions about their views on whether nibbana isatta or anatta.
| shall outlinethe argumentsof both Buddhadasa and the Sangharaja
and will present themin detail for some of the arguments they used
areoriginal and are not found in the contemporary works.

1.2.1 Buddhadasa

Buddhadasa today is regarded by his followers as a progres-
sivereformer who attempted to devel op athorough reinterpretation
of the entire body of Theravada doctrine.® Buddhadasa was born in
1906 in the Suratthani province of Southern Thailand. He was or-
dained at the age of 21 into the Mahanikal [Mahanikaya] order. After
afew yearsstudying in Bangkok, Buddhadasa was dissatisfied with
the education hereceived. Heleft Bangkok and went back to Suratthani

& Biographical information taken from: Peter A. Jackson, Buddhadasa.: Theravada
Buddhismand Modernist Reformin Thailand (Chiang Mai: Silkworm Books, 2003).
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to live in an abandoned monastery which he later renamed Suan
M okkhaphal aram (Garden of Liberation). Buddhadasa with the help
of hisbrother started publishing workswhich became moreand more
widely recognised. Ashe gained followers, Suan Mok grew and had
to berelocated toits present location of Chaiya, Suratthani. Buddha-
dasa was a prolific writer. The number of written works he published
increased over the years and surpassed all other Buddhist scholars
inThailand. In 1980, the Buddhist University, Mahachula ongkorn,
gave himitsfirst honorary doctorate degree. Buddhadasa later was
promoted to the clerical title of Phra Thamkosachan (Dhamma-
kosacarya). Suan Mokh later established abranch monastery, Wat U
Mong, in Chiang Mai. Another monastery associ ated with Suan Mokh
iIsWat Chonprathan at Pakkret, Nonthaburi, of which the abbot, the
famous Panyanantha Bhikkhu [ Paiinananda], was a former student of
Buddhadasa. Buddhadasa died in Suan Mok in 1993.

awaazasnsznsdn (Anatta khong Phra phutthachao)
[Anatta of the Buddha]” is89 pageslong. It isdivided into six parts:
‘Introductory Notes’, ‘Anatta of the Buddha’, ‘Anatta in Other
Schools’, ‘Comparison of the Views’, ‘Atta that the Buddha Reects’,
‘Atta of Paramattha Thinkers’. It aims to provide the teaching of the
Buddha on nibbana as opposed to the teaching of atman in Hindu-
ism and Self in western thought. It first appeared in a book called
Phutthasatsana [Buddhism] in 1939. According to Buddhadasa, he
wrotethisbook asareaction to the argumentsin the newspaper called
Phutthasatsana [ Buddhism] which opened one of its columns espe-
cially for comments on whether nibbana is atta or anatta. | have
been unableto |ocate acopy of the original edition. It wasreprinted
as a book in 1990 with the same title. The thesis will refer to the
reprinted edition of 1999. The main pointsof thisbook will be sum-
marized. Buddhadasa argues that the doctrine of anatta isadoctrine

" PhraThamkosachan (Buddhadasa), asiaenuamszwnzin (Anatta khong Phraphutthachao) [ Anatta
of the Buddha], (Bangkok: Thammasapha, 1999).
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that isuniqueto Buddhism, that the Buddharefuted the doctrines of
atman of other schools prevalent at the time of the Buddha which
appeared even beforethe Buddhawas born. Their doctrine of arman,
which is attained at the final liberation, bear very close similarities
to the Buddhist teachings of nibbana, only that the Buddhadid not
call nibbana atta or atman. The Buddhist nibbana goesbeyond other
religions because there is no more atta to cling to when it is at-
tained. Nibbana in Buddhism is therefore anatta.

Buddhadasa arguesthat the anatta doctrineisaspecid teach-
ing which only existsin Buddhism. Many other religions have taught
the doctrine of impermanence and suffering but have never gone as
far asteaching the doctrine of anatta. The aim of all religionsisto
achieve eternal happiness. Their |leaders have described this state of
happinessin variouswaysranging from an eternal existenceinaheav-
enly kingdom to aunion with a Supreme Being. In Buddhism this
stateis called nibbana in which amind achieves the highest attain-
ment by letting go of al clinging to self, heavenly kingdom and
Supreme Being. Those who are inclined towards spiritualism have
attained states of concentration wherethe mind isfreefromimpuri-
ties, but no matter how puretheir mindsbecome aslong asthey have
not abandoned the views of self they have not reached the highest.
The Buddhawent further and discovered the highest state in which
the mind isfree from the feeling that there isa self.

The Anatta doctrine of the Buddhastatesthat all thingseven
in the unconditioned dhamma (asarikhata-dhamma) are not-self.
This principle is supported by the words, sabbe dhamma anatta,®
which meansall dhammasare not-self. All things can bedivided into
two natures:. that which is conditioned (savikhata-dhamma) and that
which is unconditioned (asarikhata-dhamma). As for the uncondi-

8 Sl 132.
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tioned, Buddhadasa described it as ‘without any occurrence of mate-
ridity, outside time and without form and size’.° It is incalculable
and can only be known by ways of inference with wisdom and rea-
soning.*® Even when the mind has nibbana as an object, it must be
understood that the mind does not hold nibbana as self, butitisonly
certain and confident in itsinference, for nibbara is not an object
that can be sensed.™ Although the happiness of nibbana can be sensed
Is not the actual unconditioned dhamma or nibbana itself.

Thetwo kindsof dhamma are neither self nor havetheir own
selves. They only exist as dhammas. The seeing of thistruth isin
order not to hold on to and to abandon all thethingsthat occur inthe
mind so that the mind does not cling to them as self.*? In the case of
the ordinary person who is unable to abandon the self, the Buddha
teachesthem to make merit and to refrain from demerit and take the
self asrefuge.”® Taking the self as refuge means that whatever self
they cling on to, that self they must depend on until they are ableto
go beyond the self.** When they have gone beyond the self, then,
thereisno moreto depend on, what remainsisonly dhammas.® One
dhamma risesand falls, the other standsstill.* That iswhy itissaid
that the Noble One (arahant) is beyond good and evil, because the
Noble Oneis beyond the view that there is self.l” Someone who is
beyond the self does not end up having aself again.!® Therefore, see-
ing nibbana as self isnot the view of the Buddha.*®

¢ Phra Thamkosachan, p. 13.
10 Phra Thamkosachan, p. 13.
11 Phra Thamkosachan, p. 14.
12 Phra Thamkosachan, p. 15.
13 Phra Thamkosachan, p. 17.
14 Phra Thamkosachan, p. 17.
35 Phra Thamkosachan, pp. 17-18.
16 Phra Thamkosachan, p. 18.
1" Phra Thamkosachan, p. 18.
18 Phra Thamkosachan, p. 18.
% Phra Thamkosachan, p. 18.
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Inthethird part: Anatta in Other Schools, Buddhadasa gives
the example of the Buddha’s former teachers, Alara and Uddaka, who
according to Buddhadasa taught that ‘when the mind reaches the pur-
est, the self that recognizes that very state is called atman, which
must be achieved to be able to reach an end to suffering.” Alara saw
that theway to achieve arman isto reach the formless absorption of
the sphere of nothingness (akiricaniiiayatana). Asfor Uddaka, arman
isachieved by reaching the formless absorption of the sphere of nei-
ther perception nor non-perception (nevasainia-nasannidayatana).
The ‘knower’# of the state is arman. Buddhadasa believes that the
Buddha ‘left these teachers because they had not abandoned the self”.?

Moreover, according to Buddhadasa, the UpanisadicVedanta
doctrineof atman bears smilaritiesto the Buddhist nibbana. It states
that ‘when one has the highest wisdom and purity, all worldly
dhammas (lokiyadhammas) will break off from the mind, then,
atman Will appear to that person’.? It iscalled liberation or moksa.
When one is liberated, one will see that arman exists everywhere
and exists as one which is caled Brahman. Atman is the same as
Brahman but it is only divided from Brahman because the worldly
dhamma cover it.>* Buddhadasa claims that some Mahayanists be-
lieve that the Vedantic atman is equivaent to nibbana.

Buddhadasa argues that when Alara, Uddaka and the Vedanta
spokein thisway even before the Buddhabecame enlightened, if the
Buddhathought that nibbana was atta, why did he not become afol-
lower of theseteachersand school of thought?® Why did he choose

2 Phra Thamkosachan, p. 27.

2 Phra Thamkosachan, p. 28.

22 Phra Thamkosachan, p. 29.

2% Phra Thamkosachan, pp. 30-31.

24 Phra Thamkosachan, p. 31.

25Phra Thamkosachan, p. 32. It is aso important to note that the Vedanta school of thought
may not have existed at the time of the Buddha. Buddhadasa argument here may not be
historically correct.
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to abandon their practices of searching for atman that is an end to
suffering? Itisbecauseall of theaboveviewsfal intotheeternaism
(sassata-dirrhi). The Buddhist position on the unconditioned
dhammaisthat althoughit existsand is permanent and without aris-
ing and cessation, it isnot self.

Inthefifth part: Atta that the BuddhaRejects, in order to sup-
port hisargument, Buddhadasa cites the Porthapada Sutta.®® Inthis
sutta, awandering ascetic named Potthapada goes to the Buddhaand
asks him about the cessation of saviria or the state of sarinavedayita-
nirodha-samapatti. The Buddhaclarifies Potthapada that thearising
and the cessation of sasizia is either the coming and going of atta or
the creation of a higher being nor something that is without cause
and effect. There are teachers who think that there is atta and that
when one dies the atta will attain perfect happiness, when they are
asked whether or not they know of that atta, or the place where that
atta achieveshighest happiness, or whether their practiceswill lead
to thishappiness, or whether they have heard thevoice of acelestia
being confirming their views; they refuseto answer all of these ques-
tions.?” The Buddha teaches the abandoning of this atta. When he
was asked wherethe atta is, herepliesthat it iswhere one clinging
lies, whatever one clings to as atta that is what they should aban-
don.? Thereareonly three possible kinds of atta one canfind: atta
inthe crude material body made up of thefour elements; atta that is
the body made of the mind e ement compl ete with faculties; an atta
that isnot amaterial body made up of savisia.® Therefore, Buddhadasa
concludes that there is no clinging beyond these three atta. When
one has abandoned the three atta, the mind brightens and becomes
filled with wisdom and happiness.*® However, at this point some

26D | 177.

27 Phra Thamkosachan, p. 47.

2 Phra Thamkosachan, p. 47.

2 Phra Thamkosachan, pp. 48-49.
% Phra Thamkosachan, pp. 53-54.
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people take this state of mind as atta once more and are convinced
that thisis the atta that the Buddha teaches them to attain by aban-
doning thelower atta.®! But they do not realizethat the atta that they
cling to once more is only lokasamasizia (worldly convention),
lokanirutti (worldly language), lokavohara (worldly diction) and
lokapaviriatti (worldly designation), asit is stated in the Porthapada
Qutta.*? Atta isonly theworldly words of thosewho areignorant for
if they still have the desire to cling on to att@, no matter how little,
they still do not know nibbana.®* Nibbana only appears when all

clingingto any kind of atta has been eradicated.

Buddhadasa argues that atta in the ultimate or atta in the
paramattha isnot taught anywherein the Tipitaka. The Buddhahas
never taught thiskind of atta but some people haveinvented thisidea
and claimed that they are the words of the Buddha. Thisisin fact
conforming to theidea of arman that has existed in Indian thought
before and after the time of the Buddha.

Buddhadasa argues that the Bhagavadgita doctrine bears
many similaritiesto the Buddhist doctrine of nibbana only that there
IS atman in the ultimate. Saying that nibbana is atta isin fact con-
tradicting thewords of the Buddhaand accepting the Hindu view be-
cause the Buddha did not teach his followers to search for arman,
but to abandon all clinging to self. The saying, atta hi attano natho®
which means ‘self is one’s refuge’, means that the self, which is suf-
fering must depend onitself to practise the Dhammauntil thereisno
clinging to self.*® Then, when there is no more clinging, there is
nothing el se one should depend on.*® Thereisno need to depend on

81 Phra Thamkosachan, p. 54.

%2 Phra Thamkosachan, p. 55.

% Phra Thamkosachan, p. 55.

% Dhp 380.

3 Phra Thamkosachan, pp. 66-67.
% Phra Thamkosachan, p. 67.
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nibbana because nibbana is only one kind of dhamma.®” Anatta of
the Buddha concludes that the Buddha denies atta in all respects,
both in the conditioned and in the unconditioned dhamma, in other
words, he deniesatta in both theignorance and the wisdom.

Asalready mentioned, Buddhadasa wrote this work to clarify
what he believed istheteaching of the Buddhaon nibbana. Thefact
that he suddenly wrote a book arguing that nibbana is anatta does
suggest that he was responding to a contemporaneousideathat itis
atta. It is clear from the book itself that Buddhadasa wrote it as a
reaction to the different argumentsthat nibbana isatta publishedin
aregular column of anewspaper called Phutthasatsana. | went to
the National Library of Thailand to search for this newspaper. The
actual newspaper could not befound. The catalogue does|list abook,
which isacompilation of important articles posted in that newspa-
per. The articles date from 1933 onwards. But the book was |ost.
Thisra sesthe questions of whether Buddhadasa may have been coun-
tering viewsthat were prior to 1939 and of how far back the debate
actually goes. | cannot answer the question definitely, but | could
make an informed speculation that from the history of Buddhist
thought, from the nature and seriousness of the debatein 1939 and

fromtherecords| havesincethen, itisvery likely that the debate may
have gone back to earlier than 1939.

1.2.2 Sanghar aja (Phae Tissadevo)

In the same year asthe publication of Anatta of the Buddha,
the Sangharaja (Phae Tissadevo), 12" Sangharaja of the Ratanakosin
period published abook compiling sermons and essays by different
scholarscalled wstiya@ (Then Banyat) [ Ther apaviziarti] 3 1tis 422

37 Phra Thamkosachan, p. 67.
38 \asiigaid (Then Banyat) [ Therapaviiiatti], ed. by the Sangharaja (Phae Tissadevo) (Bangkok:
Hosono Athon Kan Phim, 2001).
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pageslong and consists of 32 headingsdividedinto five sections. It
has many authors both Thai and foreign, and addresses many topics
related to Theravada Buddhism and Mahayana Buddhism. Some of
theworks seem to be sermons, some articles and others poems. The
sermons of the Sangharaja occupy the first section, which is sepa-
rated into 12 headings. The original copy of the book does not give
its publisher or the place of publication. In thisthesis, | refer to a
2001 reprint. In the fourth sermon of the Sangharaja called
‘Attanuditthi’ (“View of Self”), 21 pages long, the Sangharaja argues
that the uniqueness of the Buddhist doctrine of anatta is realised
once atta has been attained. The Buddhadiscovered that nibbana is
atta and only by doing so, was ableto say that thefive aggregatesare
anatta. The anatta doctrine of the Buddhaisthe doctrinefound only
in Buddhism because the Buddharealised atta that isdifferent from
conditioned dhammas. Nibbana isthereforethe self which the Bud-
dhataught hisdisciplesto depend on and to search for intheir prac-
tices. Nibbana is the purity of an object, it is void of defilements
and onceit isreached thereisno more clinging. Aspurity, it must be
situated within an object. That object isself. Anatta isatool that the
Buddha uses for this disciples to reject the conditioned dhamma
and to accept nibbana. If nibbana is anatta, then, nibbana isto be
rejected and therewould be no purposein practising the Noble Eight-
fold Path.

The Sangharaja lived from 1856 to 1944.% Heresided mainly
at Wat Suthat Dhepwararam Rachaworamahawihan (Wat Suthat),
Bangkok. Hewas appointed the Sangharaja towards the very end of
hislifein 1938. Today, heisknown widely asthe maker of the Wat
Suthat amuletswhich areregarded asvery sacred.

39Biographical information taken from: Phra Prawat Somdetphrasangkharat Haeng Krung
Rattanakosin 19 Phra-ong (The Biography of the 19 Sarighardja of Ratanakosin Period), ed.
by Thammasapha (Bangkok: Thammasapha, 2000), p. 186.
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InAttanuditthi, the Sangharaja explains that the word attanu-
dizrhi meansthe view that thefive aggregates, which are conditioned
dhamma, are self. When it is stated that the searching for a self is
like searching for whiskers of aturtle or a horn of arabbit, it does
not mean the whiskersand horn do not exist, but only that they do not
exist on aturtle’s mouth or on a rabbit’s head.*® We would not know
what whiskers and a horn are if they did not exist at all. Cats have
whiskers and deer have horns. Similarly to atta, atta isnot foundin
thefive aggregates, but that does not mean atta doesnot exist at all.
Atta exists, but it isfound in nibbana. The Buddha could not have
said the five aggregates are anatta, if he had not discovered that
nibbana is atta.

When the conditioned sideisworldly, evil, impermanent and
leadsto death, it must be discarded, but the unconditioned side, which
issupra-mundane, good, permanent and undying must bereceived.*
Thereforeif thereisno receiving side, the atta side, there would be
no discarding side, the anatta side.*2

Nibbdana or viraga-dhamma (dhamma having the quality of
absence of desire) isthe name of purity.*® That purity cannot exist
alone; it must have an object where it is situated, for example, the
purity of water, the cleanness of clothes, etc.* If one has washed
oneself from impurities, the result of the washing is cleanliness of
the body.* Then, when one is asked where the cleanliness is, one
must point at the self.*® The self is where the cleanliness is situ-
ated.*’ The self isthereceiver of thefruit of the purity, asthe Buddha

4 Then Banyat, pp. 20 - 21.
4 Then Banyat, p. 22.

42 Then Banyat, p. 22.

4 Then Banyat, p. 22.

4 Then Banyat, pp. 22-23.
4 Then Banyat, p. 23.

4 Then Banyat, p. 23.

4 Then Banyat, p. 23.
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says, angjam nhatakam buddham tam aham brimi brahmanam,*
the one who is unshaken, who has washed oneself, isawakened, is
regarded as a brahman. A brahman in this saying is the Noble One
(arahant). Viraga-dhamma, the purity of the unconditioned dhamma
(asarikhata-dhamma), is atta, in other words, the mind (citta) is
atta but only themind that is purified from the conditioned dhamma
(sarikhata-dhamma).

The Sangharaja explains that it iStrue that atta is only con-
ventional (sammuti) and designated (paviriatti). However, this does
not mean that taking out the designation, therewould be nothing | ft.
Things, which are seen by the eyes and understood by wisdom, are
not yet conventional and designated until they arethought about, given
aname and have that name pronounced to others.*® The object must
exist in the first place for it to be designated. There could be no
designation without an object. Atta isdesignation but it isdesignated
from an object that existstherefore atta does not ceaseto exist when
the designation istaken out.>® The harmisfrom clinging to atta, not
fromdesignating it.>! The expression asmi-mara meansthe holding
that | am, for example, | amthefive aggregates, but it does not mean
the holding that thereisl.

Moreover, the Sangharaja argues that in order to follow the
saying, atta hi attano natho, self is one’s refuge, one must take
nibbana asrefuge and should not reject it.> Taking nibbana asref-
uge does not mean clinging onto the designation of nibbana. When
one reaches nibbana, thereis no more clinging. Thosewho cling to
nibbana isactualy clingingto thefive aggregates viewed asnibbana.

%M 11 196.

4 Then Banyat, pp. 24-25.
% Then Banyat, p. 25.

1 Then Banyat, p. 25.

52 Then Banyat, p. 26.
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In the Brahmanic religion, the mind is self and it is called
atman. When the mind does not reach the purity of nibbana, the
view that the mind is @tman isincorrect. The mind is composed of
the unconditioned element (asarikhata-dharu) and the conditioned
dhamma (sarikhata-dhamma). It is like the natural gold which still
has impurities.®® Therefore the mind (citta) is designated as anatta
inthe Atthakatha to use it as a preliminary practice before stepping
onto the higher Dhamma.>* Atta that the world designated, even be-
fore the time of the Buddha, referred to the body, hence this desig-
nation isincorrect. Only when one achievesthe eyes of wisdom and
one’s unconditioned element gains purity, then, one is able to see
that the five aggregates the world clingsto are anatta. It isthe rea-
son why the doctrine of anatta only exists in Buddhism for other
gurus do not know atta because they have not practised the Noble
Eightfold Path. Other gurus in the past have discovered imperma-
nence (aniccarn) and suffering (dukkharm), but they did not discover
anatta because they have not reached nibbara which is atta.

The saying, sabbe dhamma anatta, all dhammas are anatta,
refersto only the conditioned dhamma. Even if ‘all dhammas’ may
include nibbana, it must be understood as referring to the uncondi-
tioned element that has not gained purity to become viraga-
dhamma.>® Then the Sangharaja cites the saying, yavata bhikkhave
sarikhata va asarikhata va virago tesam aggam akkhayati,*
“monks, whatever conditioned or unconditioned dhammasthereare,
| declare viraga to be the highest supreme among them.”*” Three
kinds of dhammas are identified: the conditioned dhamma
(savikhata-dhamma) that defiles and rises and falls; the uncondi-
tioned dhamma (asarikhata-dhamma) that stands stable and is per-

% Then Banyat, p. 26.
5 Then Banyat, p. 27.
% Then Banyat, p. 32.
SSAIll 34,

5" Then Banyat, p. 32.
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manent; and the viraga-dhamma, the purity that isnibbana.®® Oneis
like an object, the other, theimpurities of the object, and thelast, the
purity of the object. Nibbana isthe unconditioned dhamma, which
has been purified of the conditioned dhamma to become viraga-
dhamma. The purpose of the Noble Eightfold Path isto separatethe
unconditioned dhamma from the conditioned dhamma.

The Sangharaja refutes another saying that the proponents of
the anatta perspective like to cite: putta m ‘atthi dhana m’atthi iti
balo vihanifiati atta hi attano n’atthi kuto putta kuto dhanam™
meaning “The fool would be troubled by the view ‘I have a son, [ have
wealth’. When he does not have himself, how could he say that he has
ason and wealth?”. It is to be understood that the anatta in this say-
ing refersto the conditioned dhamma. It does not refer to the supra-
mundanesideat al. Thewords ‘son’ and ‘wealth’ clearly indicate that
thisrefersto only the worldly side.®

Moreover, inthe Mahaparinibbana Sutta, when the Buddha
was fatally ill and inflicted with pain, he entered animitta-
cetosamadhi (signless concentration). Inthe samadhi, what was | eft
remaining was the purified unconditioned dhamma and so the Bud-
dhadid not feel any pain.®* During thisillness, Ananda was worried
about the Buddhaand often cameto see him to ask of hiscondition.®
At onetimethe Buddhasaid, ‘Ananda, when I entered animittaceto-
samadhi, the pain stopped and theillness eased.” Then the Buddha
said, ‘tasma-tihananda attadipa viharatha attasaranda ananna-
sarana’,®® meaning ‘Ananda, you should have self as an island, have
self asrefuge, do not have other things as refuge’. The reason why
the Buddha said this to Ananda is because the Buddha used

% Then Banyat, p. 32.
9 Dhp 62.

 Then Banyat, p. 34.
¢ Then Banyat, p. 36.
¢ Then Banyat, p. 36.
& D Il 100.
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animittaceto-samadhi to stop the pain, the animitta-cetosamadhi
isthe purified unconditioned dhammawhich isnibbana.% It iswhat
the Buddhacalled atta.

Another story found in the Vinaya® states that thirty young
menwho called themsa ves Bhaddavaggiyas were looking for a woman
who had escaped from them after stealing their ornaments.®® Themen
went to ask the Buddha where the woman went explaining to him
what had happened.®” Then, the Buddha said to them, you all should
consider whether it isbetter to ook for thewoman or to look for the
self.%® The Bhaddavaggiyas decided it is better to look for the self .6
The Buddhathen preached them the Dhamma. The Sangharaja ex-
plainsthat normally an ordinary person understandsthat the body is
thesdlf, but when the Buddha asked the Bhaddavaggiyas whether it is
better to look for awoman or to look for the self, they must have
wondered why they must ook for the self when it isto be found in
the body.™ Therefore there must be a different self, which is more
specid, that the Buddhahas discovered and was about to direct them
towards.

The sermon concludesthat it is not correct to say that there
IS no atta because the Buddha would not have said these things if
therewere not an atta.”* However, the atta of the Buddhais ‘myste-
rious’.”? Thisiswhy the Buddhadirected the Bhaddavaggiyas to search
for the self and why the Buddha taught the Paficavaggiyas that the
five aggregatesare not self.”

% Then Banyat, p. 36.
®Vinl 23.

% Then Banyat, p. 37.

¢ Then Banyat, p. 37.

% Then Banyat, p. 37.

% Then Banyat, p. 37.

™ Then Banyat, p. 37.

"t Then Banyat, p. 37.

2 Then Banyat, p. 37.

® Then Banyat, pp. 37-38.
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No more writing about atta, anatta and nibbana published
in that year could be found. It is not clear who or which group of
peoplethe Sangharaja was responding to. The content of his sermon
may seem to counter some of the arguments raised by Buddhadasa,
but thisismost likely because most of the argumentsraised by anatta
side at the time were similar to Buddhadasa’s. The Sangharaja was
most likely not responding directly to Buddhadasa. The nature of
Buddhist sermonsisthat although the preacher may talk about aspe-
cific issue of concern at the time, they tend to generally preach an
understanding of thetopic without referring to aparticular person or
party. Thissermon by the Sangharaja is no exception.

1.2.3 Luang PhoWat Paknam, PhraMongkhon
Thepmuni (Sot Candasar 0)

Fifteen years later, another claim that nibbana is atta was
made by aprominent meditati on teacher. Hisnameislinked withthe
miracles surrounding his amulets and a meditation method called
thammakai. The monk later to become known as Luang Pho Wat
Paknam, PhraM ongkhon Thepmuni (Sot Candasaro) wasbornin 1884
in Supanburi province.”* Hewas ordained at the age 20 and | ater moved
to study in Phra Chetuphon Wimonmangkhlaram (Weat Pho), Bangkok.
After he was satisfied with his studies of the scriptures and medita-
tion, hemoved to find solitudein amonastery in Nonthaburi. Onthe
full-moon night of the tenth month, 1916, he sat down and made a
resolution that if hedid not discover the Dhammaof the Buddha, he
would not get up from his seat until hislife was ended (echoing the
resolve of the Buddhabeneath the bodhi tree). Onthisnight, hisfol-

74 Biographical information taken from: PhraSamarn Kusa gjitto, ed., Za1sz3duaznaswuasnaisne
"J'mﬂﬁmfﬁws:mﬂammgﬁ (s aunals) Chiwaprawat Lae Phonngan Khong Luang Pho Wat
Paknam, Phra Mongkhon Thepmuni (Sodh Candasaro) (Biography and Works of Luang
Pho Wat Paknam, Phra Mongkhon Thepmuni (Sodh Candasaro), (Bangkok: HTP Press,
2000).
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lowersbelieve, Luang Pho Wat Paknam rediscovered the thammakai
meditation method which had been lost some time during the five-
hundred years after the Buddha’s death. In 1916, Luang Pho Wat
Paknam was gppointed abbot of Wat Paknam, Phas charoen, Thonburi,
Bangkok, by the Sanghacommitteein order to restore the abandoned
monastery. L uang Pho Wat Paknam devel oped the monastery to be-
come a centre of meditation and scriptural studies and also reno-
vated and built many buildings around the monastery. Asthe number
of monksand novices grew, Luang Pho Wat Paknam took all there-
sponsibilitiesin providing food for those new monks and novices.
He also took care of his mother and accommodated her in the mon-
astery towardsthe end of her life. In 1957, hewas given the clerical
titleof PhraM ongkhon Thepmuni. Luang PhoWat Paknamwaswidely
known for the amulets he made as gifts for the laity who helped to
build the scriptural studiesschool. In hislife, Luang Pho Wat Paknam
made altogether three models of amulets. Luang Pho Wat Paknam
died in 1959.

Thethammakai meditation method, first taught by L uang Pho
Wat Paknam, claims to directly follow the Noble Eightfold Path
and consists of calm meditation (samatha) and insight meditation
(vipassana) in itself. Today, it has become widely practised.
Thammakai meditation incorporates three methods of meditation
directed at the centre of the body. The three methods are: meditat-
ing on an object of visualisation (kasina), the recollection of the
Buddha (buddhanussati) and mindfulness of breathing (anapana-
sati), all of which are applied ssimultaneoudly at the centre of the
body two finger breadths above the navel.” The thammakai object
of visualisation is the light sphere (aloka-kasina), usualy alumi-
nous sphere or atranducent Buddha statue. The recollection of the
Buddhais cultivated by amantraof samma araham which signifies

5 PhraAjahn Maha Sermchai Jayamanggalo, The Heart of Dhammakaya Meditation, 2™ edn,
(Bangkok: Dhammakaya Buddhist Meditation Foundation, 1997), p. 23.
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the Buddha’s wisdom and purity. The meditator repeats the mantra at
the same time visualising the object at the centre of the body. One
also stays mindful of the breath touching afixed point at the centre
of the body. Oncethelight sphereisvisualised with proper concen-
tration, abright spherewill appear at the centre of the body. ‘Luang
Pho Wat Paknam discovered that the mind naturally resides at the
centre of the body.””® The bright sphere that the meditator seesis
the meditator’s own mind or what is called the sphere of ‘pa hama-
magga’ or the ‘Dhamma sphere’. It is called the Dhamma sphere
because all right action, right speech and right thought lead to the
mind becoming purer.” From this point, there exist internal spheres
whichlead tointernal bodieswithin the human body. When themind
achievesapurer state, the centre of the body expands and therefined
human body (manussakaya) will appear. Asthemind ispurified fur-
ther and further by stopping still at the centre of the body, more
internal bodieswill appear. Within the Human Bodies are the crude
and refined Celestial Bodies (dibbakaya), the crude and refined
BrahmaBodies (razpabrahmakaya) and the crude and refined form-
less Brahma Bodies (arizpabrahmakaya). These eight bodies, the
crude and refined human bodiesincluded, are considered as condi-
tioned. However, when the mind reaches the purest state, the uncon-
ditioned DhammaBody (dhammakaya) will appear. ‘It looks like a
transparent Buddha statue with alotus-bud upon thehead.’”® It islu-
minous, radiant and as clear as diamond. As the meditator concen-
tratesat the centre of the body, more and morerefined inner Dhamma
Bodieswill appear. These are dhammakaya gotrabhiz (noble-state
wisdom) and refined dhammakaya gotrabhi, dhammakaya
sotapanna (stream-winner) and refined dhammakaya sot@panna,
dhammakaya sakadagami (once-returner) and refined dhamma-
kaya sakadagami, dhammakaya anagami (non-returner) and re-

76 PhraAjahn Maha Sermchai Jayamanggalo, p. 23.
T PhraAjahn Maha Sermchai Jayamanggalo, p. 28.
78 PhraAjahn Maha Sermchai Jayamanggal o, p. 30.
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fined dhammakaya anagami and dhammakaya arahatta (perfect
one) and refined dhammakaya arahatta. Luang Pho Wat Paknam
gives the approximate size of each body. As one reaches the inner
bodies, each inner body expandsto be bigger, covering the previous
outer one, so that when one reaches the dhammakaya arahatta, it
issaid to be approximately forty metresor morein lap-width, height
and diameter. All the DhammaBodies are unconditioned. There ex-
ist at least eighteen internal bodies, eight of which are conditioned
and ten of which (the DhammaBodies) are unconditioned. When the
meditator reachesthe Dhamma Bodies, the meditator istemporarily
at the purest. Having rested one’s mind at the centre of the
dhammakaya arahatta, onewill reach ayatana nibbana, the sphere
where the dhammakaya arahattas of the arahants and Buddhas
exist. Thammakai meditation also incorporates vipassand medita-
tion: when the meditator reaches dhammakaya, the meditator isable
to seethat al the mundane bodies (human to formless Brahmabod-
ies) are composed of thefive aggregates and are impermanent, suf-
fering and not self. At this level, the meditator also contemplates
higher Dhamma such asthe Four Noble Truthsand Dependent Origi-
nation.

In 1949, a concise teaching of Luang Pho Wat Paknam was
published, called ajaaan1s wizsIsamMAR sazasnalenaathni
wazawaamwayii (aa aunals) (Khumue Somphan Phra Tham Thetsana
Yo Khong Luang Pho Wat Paknam, PhraM ongkhon Thep Muni (Sodh
Candasaro)) [ TheAbbot’s Handbook: the Concise Teaching of Luang
Pho Wat Paknam, PhraM ongkhon Thep Muni (Sodh Candasaro)]. |
shall refer to the version republished in Biography and Works. Luang
Pho Wat Paknam describes nibbana asadwelling place or ayatana.
Itisan ayatana higher and more refined than theworldly ayatana.”
Wheretheworldly ayatana attractsliving creaturesthat are attached

™ Biography and Works, p. 315.
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to the world and the ayatana of the eyes, nose, ears, tongue, body
and mind attract form, smell, sound, taste, touch and mental objects,
in the same manner, ayatana nibbana attracts the Buddhas and the
arahants to their own ayatana.®® Ayatana nibbana isthe dwelling
place of the Buddhas and the arahants.®! Whereas the Buddhas and
arahants that dwell in ayatana nibbana are caled phra nibbana.®
Oneisablethen to distinguish between two aspects of nibbarafrom
this explanation by Luang Pho Wat Paknam: one is the ayatana
nibbana, whichisthe dwelling place, and the other isthe actua Bud-
dhas and arahants that dwell in ayatana nibbana, which is called
phra nibbana.

Nibbana is aso the place where the Dhamma Body dwells
and is located at the centre of the Dhamma Body.®® That is to say,
when the Buddhasand arahantsstill possessthe Human Bodies, using
the DhammaBodiesto cultivate samapatti, the most refined Dhamma
Body will enter nibbana within the centre of its body.?* Itiscalled
saupadisesa-nibbana (nibbana with the substratum of life remain-
ing) and appears asaclear and pure sphere.® It isnibbana of those
who still possess the five aggregates. One can then distinguish an-
other aspect of nibbana, whichisnibbara asaclear and pure sphere
within the Dhamma Body of the Buddhas and arahants while they
aredtill alive.

When the Buddhas’ and arahants’ five aggregates perish at
death, the DhammaBody will enter anupadisesa-nibbana (nibbana
without any substratum of life remaining). Anupadisesa-nibbanais
equated with ayatana nibbana where phra nibbana or Dhamma

8 Biography and Works, p. 315.
81 Biography and Works, p. 315.
82 Biography and Works, p. 315.
8 Biography and Works, p. 318.
84 Biography and Works, p. 318.
8 Biography and Works, p. 318.
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Bodiesthat attained arahatta-phala dwell. In the book, Luang Pho
Wat Paknam gives the measurement of the diameter of ayatana
nibbana. Itiscompletely round, and hastwo outer edges. The Three
Realmsof Existence and L okantaraal so share these characteristics.
However, ayatana nibbana is unconditioned, pure and white with
radiance. It isaspacious place, brilliantly bright with the radiance
of Dhamma, a radiance of purity from defilements and ignorance.
Ayatana nibbana is beyond the ways of the Realms of Existence;
there is no earth, water, fire, wind, no sun, no moon, no going, no
coming, no standing, no arising and no birth.#’

Inasermon called ‘Tilakkhanadikatha’ (‘Sermon on the Three
Characteristics’) given in 1954,% Luang Pho Wat Paknam explains
that the statement ‘all dhamma are anatta’ refers to sarikharas or
the conditioned only. The word dhamma refers to the clear sphere
that ahuman being gainsfrom purity in action, speech and mind. The
crude and therefined human bodies, the crude and the refined celes-
tial bodies, the crude and the refined Brahma Bodies and the crude
and therefined formless BrahmaBodies, al have Dhamma Spheres
which are anatta and are only conventional.

Thefive aggregates of the human body areimpermanent and
suffering and the Dhamma Sphere of the Human Body is not self.
Thefive aggregatesof therefined Human Body areimpermanent and
suffering and the Dhamma Sphere of therefined Human Body isnot
self. The five aggregates of the Celestial Bodies are impermanent
and suffering the Dhamma Spheres of celestial bodies are not self.
Thefive aggregates of the BrahmaBodiesare impermanent and suf-
fering the Dhamma Spheres of BrahmaBodiesare not self. Thefive
aggregates of the Formless Brahma Bodies are impermanent and

86 Biography and Works, p. 315.
87 Biography and Works, pp. 315-316.
88 Biography and Works, pp. 224 -237.
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suffering the Dhamma Spheres of Formless BrahmaBodiesare not
self. To sum up, thefive aggregates and the Dhamma Spheres of all
the mundane bodies are impermanent, suffering and not self. They
areonly conventional.

However, the dhammakaya is permanent and happy and the
Dhamma Sphere of the dhammakaya is self. The dhammakaya
gotrabhiz and the refined dhammeakaya gotrabhiz are permanent and
happy and the spheres of these bodies are self. The dhammakaya
sota-panna and the refined dhammakaya sotapanna are permanent
and happy and the spheresof these bodiesare self. The dhammakaya
sakadagami and the refined dhammakaya sakadagamsi are perma-
nent and happy and the spheres of these bodies are self. The
dhammakaya anagamit and the refined dhammakaya anagami are
permanent and happy and the spheres of these bodies are self. The
dhammakaya arahatta and the refined dhammakaya arahatta are
permanent and happy and the spheres of these bodies are self. To
sumup, the supra-mundane bodies (the ten Dhamma Bodies) and their
Dhamma Spheres are permanent, happy and self. These are not con-
ventional self but are ‘self by liberation’ or ‘self by vimutti " Only
dhammakaya arahatta is totally vimutti, all the dhammakaya be-
low this are not totally vimutti.® In support of histeaching, Luang
Pho Wat Paknam sums up the passage from D Il 77., ‘The self is
one’s refuge. The self is an island of refuge, nothing else. Dhamma
isanisland of refuge, nothing else. There should be nothing elseto
depend on, except thisself’ .

Furthermore, in the sermon called ‘Buddhaguna, Dhamma-
guna, Sanghaguna’ (‘The Virtue of the Buddha, the Dhamma and the

8 Biography and Works, p. 234.
9°Biography and Works, p. 234.
91 Biography and Works, p. 233.
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Sangha’) in 1955, %2 Luang Pho Wat Paknam states that the reason
why the Buddha emphasized i mpermanence, suffering and not-self
isbecause the Buddhawanted hisfollowersto search for that which
is permanent, happy and self.* Then he givesasimilethat it islike
two peopl e standing next to each other, one short, onetall and weare
acquainted with thetall one.** When we are asked whether we know
those two peopl e or not, we are able to answer that we know thetall
one.* If someone overheard this, they would understand that the per-
son that we are not acquai nted with isthe onewho is shorter.* Wedo
not have to tell them that we do not know the shorter one.” In the
same way, impermanence pointsto permanence, suffering pointsto
happiness and not-self pointsto self.%

Using similar arguments as the Sangharaja, L uang Pho Wat
Paknamincorporatestheideathat nibbana isself into the thammakai
meditation system. He developsthisideafurther by explaining that
not only is nibbana sdf, but it is aso the dhammakaya, which ap-
pears like atranslucent Buddha statue. When the Buddhas and the
arahantsdie, their Dhammabodiesdwell in aplace outside themun-
dane realms called ayatana nibbana. The dhammakaya that the
meditator sees in his’her practice, is nibbana, which the meditator
temporarily reaches. Luang Pho Wat Paknam directs his followers
to contemplate the dhammakaya to see that al the dhammakaya
have opposite characteristicsto thelower worldly bodies asthe de-
velopment of insight.

The meditation technique of Luang Pho Wat Paknam became
popular and histeaching received much praise, even more so when

92Biography and Works, pp. 29-85.
93Biography and Works, p. 45.
%4 Biography and Works, p. 45.
95Biography and Works, p. 45.
96 Biography and Works, p. 45.
97Biography and Works, p. 45.
98 Biography and Works, pp. 45-46.
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he became widely known from the stories of his helping the local
people during the time of war and the miracles surrounding hisamu-
lets. At the same time many criticismswere directed at the thamma-
kai meditation system and histeaching that nibbana is atta.®

1.24P.A. Payutto

At theend of Luang Pho Wat Paknam’s life, Thailand saw the
rise of another young monk scholar. Today hisfame equals that of
Buddhadasa’s and his influence on academic Buddhism in Thailand is
arguably unrivalled inits history. Phrom Phromkhunaphon, known
by the name of PA.. Payutto, was bornin 1938 in Suphan Buri prov-
ince.’® Hewas ordained asanovicein 1952. In 1953, he moved to
Bangkok to further hisscriptural studies. Payutto wasan outstanding
student. In 1963, he graduated with afirst class honours degreein
Buddhism from the Mahachula ongkorn University, since then, he
has been awarded fifteen honorary doctorates by both Thai and for-
eigninstitutions. Many books, covering al areas of Buddhism, have
been published under hisname. Today Payutto haswritten over 300
published books, the most famous being the massive and
encyclopaedic wnssssa [Buddhadhamma]. In 1994 he received the
UNESCO Prizefor Peace Education. In the same year, he moved to
becomethe abbot of Wat Yanavesakawan, Nakhon Pathom province,
his present monastery. In 2004, he was given the clerica title of
PhraPhromkhunaphon. Hisformer titleswere Phra Siwisutthimoli,
PhraThepwethi, PhraRajavaramuni and Phra Dhammeapitaka.

99 Prawet Wasi, Suanmok Thammakai Santi Asok (Bangkok: Folk Doctor, 1988), p. 33.

100 Bjographical information taken from: Chiwaprawat Phra Thampidok (Biography of Phra
Dhammapiraka), Mahachulalongkonratwitthayalai University, <http://www.mcu.ac.th/
dhamapitaka/htmlfile/bio.html> [accessed 15 December 2004]; and also a more updated
information was provided by Dr. Martin Seeger, my external examiner.
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Payutto wrote #iwwaw-avaan (Nipphan-Anatta) [Nibbana-
Anatta]*®* in 1994 as aresponse to some of the comments published
in two magazines, one called axn1s (Samadhi), the other called
sy3ung (Thammakai), of which have ceased publication, and also
asareply to apaper, which had been sent directly to him. All of the
important references and arguments Nipphan-Anatta are later cited
and re-stated in the book, which is the main reference of the next
chapter, caled nsmsssauma (Korani Thammakai) [ The Dhammakaya
Case].1%2 To sum up, Payutto argues that looking at the references
from the Tipitaka and the Atthakatha, there appears to be no refer-
encein the scripture stating that nibbana isatta, but there appear to
be many references in the scriptures stating clearly that nibbana is
anatta. Asthese references will be cited in the next chapter, | shall
not mention them here. However, the appendix, which covers some
minor points, is worth mentioning. Payutto refutes the interpreta-
tion of the story of the Buddha and the Bhaddavaggiyas. The Bud-
dha said to themthat instead of looking for that woman, they should
look for themselves. The proponents of the atta perspective argue
that the Buddha was talking about nibbana when he told the
Bhaddavaggiyas to look for themselves. Payutto states that thereis
no special meaning behindtheword ‘self” in this saying. The Tipitaka
doesnot refer to thisstory again and thereisno Atthakatha commen-
tary on this. What the Buddha meansisthat the Bhaddavaggiya should
stop worrying about external things and should worry about solving
their own problems.’® The Buddhawas directing them to turn their
attention to themselves. Self in this statement only meansself inthe
conventional sense. Thefinal point that Payutto makesin this book
isthat itisnot correct to think that when nibbara isanatta, nibbana

101 Phra Dhammapitaka (P.A. Payutto), finwiu-aiiaan (Nipphan-Anatta) [ Nibbana—Anatta)
(Bangkok: Buddhadhamma, 1994).

102 Phra Dhammapitaka (P.A. Payutto), nsdisssuns (Korani Thammakai) [ The Dhammakaya
Case] (Bangkok: Buddhadhamma, 1999).

103 Phra Dhammapitaka, Nipphan-Anatta, p. 112.
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becomes extinction as the proponents of the atta perspective think.
He emphasizes that one must understand the difference between
things that exist and atta. Conditioned dhammas and the uncondi-
tioned dhamma truly exist, but atta only exists when thereiscling-
ing.X* Inthe ultimate sense, thereare only thesetwo kinds of dhamma,
thereisnoattg; for example, ‘animal’, ‘person’, ‘man’, ‘woman’, ‘we’,
‘you’, etc.'® The Buddha saysthat there aretwo extreme viewsthat
arefalse. One view states that behind all thingsthereisatrue atta
that is permanent and eterna .»® Thisview is eternalism. The other
wrong view statesthat nothing isreal, thingsonly existsasform that
weare ableto seeand will al perishinto nothingness.’’ Thisview is
annihilationism. The Buddhateachesthe middle way between these
two extremes, that things are neither non-existent nor existent ac-
cording to our clinging. Nibbana truly exists, but it is neither ac-

cording to anyone’s power, control nor clinging.*®

1.2.5PhraRajyanvisith

After Luang Phor Wat Paknam’s death, his leading students
took over thetask of teaching thammakai meditation. Two of these
leading students were Phra Ratchaphromathen (wszshawsvaias),
the current deputy abbot of Wat Paknam, and Upasika Chan Khon
Nokyung (3uns aunngs), aleading practitioner ‘mae chee’.® One
of Phra Ratchaphromathen’s pupils was layman called Sermchai
Pol pattanaritdhi. Helater becamethe abbot of one of Wat Pak Nam'’s
branch monasteries, Wat L uang Por Sodh Dhammakayaram and was

104 Phra Dhammapitaka, Nipphan-Anatta, p. 120.

105 Phra Dhammapitaka, Nipphan-Anatta, p. 120.

106 Phra Dhammapitaka, Nipphan-Anatta, p. 121.

107 Phra Dhammapitaka, Nipphan-Anatta, p. 121.

108 Phra Dhammapitaka, Nipphan-Anatta, p. 121.

109 A female renunciant who usually wears white and follows the ten precepts, the option of
fully ordained nun has not been available in the Theravada lineage for over 1000 years.
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given the clerical name of Phra Rajyanvisith (wszs1aanmisg).
Today heis one of the leading proponents of the nibbana-atta per-
spective. Phra Rgjyanvisith was bornin 1929 in Buriram province.
Hegraduated with aMaster’s degree in Public Administration from
Thammasat University and worked asaresearch specidistinthere-
search office of the United States Information Service. Phra
Rajyanvisith practised thammakai meditation under the direction of
Wat Pak Nam’s current deputy-abbot, Phra Ratchaphromathen, since
he was a layman and started teaching meditation in 1984. He was
ordained three years before reaching retirement age at Wat Paknam
in1984. 1n 1992, hefounded Wat L uang Por Sodh Dhamma-kayaram
in Ratchaburi province and becameits abbot. In 2004, he wasgiven
the clerical title of Phra Rayanvisith, his former title was Phra
Phawanawisutthikhun (wszamuwignsan).

In a3asv < (Ariyasat S) [The Four Noble Truths],*** pub-
lished in 1995, Phra Rajyanvisith argues that the references which
state that nibbana is anatta do not refer to the atta in the ultimate
(paramattha), but only atta in the conventional (sammuti) sense.'*?
PhraRgyanvisith statesthat in examining these referencesfromthe
point of view of practice, oneisableto look at all the referencesin
adifferent light. For although thereisno referencein the scriptures
stating that nibbana is atta, there are many references, which point
the reader to atta in the paramattha.'*® This atta in the paramattha
iIsnibbana. Importantly, there arereferencesin the scriptureswhere
state clearly that impermanence, suffering and not self are insepa-

110 Bjographical information taken from: Venerable Phra Rajyanvisith: Meditation Master
and Buddhist Scholar, Dhammakaya Buddhist M editation Institute (Wat Luang Por
Sodh Dhammakayaram), <http://www.concentration.org/phra_rajyanvisith.ntm>
[accessed 15 December 2004]. The romanized spelling of the monastery’s name is given
in its website. Note that the spelling according to the Royal Institute for this would be
Weat Luang Pho Sot Thamkayaram.

- phra Phawanawisutthikhun (Sermchai Jayamanggalo), 83883 <& (Ariyasat S) [The Four
Noble Truths] (Bangkok: Dhammakaya Buddhist Meditation Foundation, 1995).

12 Phra Phawanawisutthikhun, pp. 127 - 134.

3 For example, see Phra Phawanawisutthikhun, pp. 109 — 119 and p. 156.
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rable characteristics, therefore, anything which isanatta isalsoim-
permanent and suffering.* Nibbana cannot be anatta. Phra
Rajyanvisith has published over thirty booksand 200 articles. As
we shall see, theargumentsrai sed by Rajyanvisith bear many of simi-
larities to the arguments in the book, waniasanwszANNIBE16
mauwInIzAnsaIauazassanan (Lak Phicharana Phra Nipphan
That Tam Naeo Phra Phut Damrat Lae Atthakatha) [The Prin-
ciple of Examination of Nibbana-dhatu according to the Words
of the Buddha and the Arthakatha]*** by Phuttha-thamprathip, which
isthe subject of Chapter Three of thisthesis.

1.3 THE CAUSE OF THE DEBATE

Theother leading student of L uang Pho Wat Paknam, Upasika
Chan Khon Nokyung, was amae chee who could not read and write.
She was the founder of the Dhammakaya Foundation. In 1970, to
accommodate the increasing number of her meditation students,
Upasika Chan and her followers Thammachayo Bhikkhu and
Thattachiwo Bhikkhu founded atempleto the north of Bangkok called
Wet PhraThammeakai. Thammachayo Bhikkhu (PhraRatphawanawisut)
becameitsabbot and Thattachiwo Bhikkhu (PhraPhawanaviriyakhun)
became its deputy abbot. Wat Phra Thammakai grew rapidly to be-
come one of Thailand’s biggest temples. In 1985, the original 80-
acre land expanded to 1000 acres. The temple community grew to
1500 people, both monks and laity. In 1990, Wat Phra Thammakai
under its supporting organization, the Dhammeakaya Foundation, was
thehost of aninternational conference, ‘Buddhism into the Year 2000°.
Asitsfounder, Chan, wasone of theleading disciplesof Luang Pho
Wat Paknam, Dhammakaya Foundation teachesthammakai medita-

4 For example, see Phra Phawanawisutthikhun, p. 34.

15 Phutthathamprathip, wanfisvsminsziinniusig aaunwanszwnsariauazassanan (Lak Phicharana
Phra Nipphan That Tam Naeo Phra Phut Danrat Lae Atthakatha) [The Principle of
Examination of Nibbana-dhatu according to the Words of the Buddha and the Arrhakatha]
(Unknown: Unknown, Unknown).
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tionmethod. It alsoinherited the teachings of L uang Pho Wat Paknam
that nibbana is atta and also the idea of ayatana nibbana.

In January 1999, as a response to the resurgence of the
nibbana: atta or anatta debate, Phra Somcha Thanwuttho of Wat
Phra Thammakai issued a book called #nnmiilwanniniaaiaan
(Nipphan Pen Atta Rue Anatta) [Is Nibbana Atta or Anatta?]*,
which aims to provide an overview of the atta perspective giving
referenceto the Tipitakaand al so giving the perspectives of western
scholars. It also cites extensively the sermon by the twelfth
Sangharaja. That book was, then, printedinadaily newspaper. At the
same time, serious concerns about Wat PhraThammakai’s growing
influence were expressed by anumber of people. These peopleraised
questions about Wat Phra Thammakai’s financial dealings, its con-
struction of big religious sites, its reason given to people to make
donations, and the miracles, which apparently occurred at thetemple.
Naturally, under such focus, theissue of itsteaching that nibbana is
atta was a so raised among Buddhologists. It isthisbook, IsNibbara
atta or anatta?, (infact, the newspaper articleversion of it), which
caused Payutto to published Dhammakaya Case, compiling refer-
ences and argumentsfor the anatta perspective. The book also aims
to providetheTipitaka’s point of view on other questions which were
raised about Wat Phra Thammakai. The arguments concerning
nibbana in this book are the subject of the next chapter.

116 PhraSomchai Thanwuttho, dnwwiludaawseasinan (Nipphan Pen Atta Rue Anatta)
[IsNibbana Atta or Anatta?] (Bangkok: Pradiput Publishing, 1999).
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PAYUTTO’S DHAMMAKAYA CASE

2.1 INTRODUCTION

nsmsssunig (Korani Thammakai) [Dhammakaya Case] was
first published in April 1999. In the year of itsfirst publication, it
went through many editions. Initssixteenth edition it was expanded.
In its twenty-third edition, which was published in June 1999, its
contentswere added to and re-arranged. | shall refer to the June 1999
edition.**” The book isdivided into three main parts:

1. Introduction
2. Part 1. anatta-dhammakaya, ayatananibbana

3. Part 2: meritsand perfectionswill rescue Thailand.

Thebook isatogether 405 pageslong. Theintroduction runs
from pages 1 to 94, the first part from pages 95 to 286, the second
part from 287 to 405. Itiswrittenin Thai apart from the appendixes,
which were presumably taken from tapes asthey appear intheforms
of questions and answers (one being aconversation with the press).

17 phra Dhammapitaka (P.A. Payutto), nsgisssun1e (Korani Thammakai) [The
Dhammakaya Case], 23" edn (Bangkok: Buddhadhamma, 1999). For therest of thischapter,
the reference that is without an author or title shall refer to this book.
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The style of thewritten languageisinformal and not especially aca-
demic, but in places the book refers extensively to Pali terms and
quotes references from the scriptures.

This chapter of the thesis is mostly concerned with Part 1,
‘Anatta-dhammakaya-ayatananibbana’, which aims at refuting the
Dhammakaya Foundation’s teaching (mostly Thanwuttho’s |SNibbana
Atta or Anatta?) on nibbana as atta and its interpretation of the
terms Dhammakaya and ayatana-nibbana. However, | will focus
on parts of the introduction, which are relevant to this thesis. The
introduction consists of four sections.

1. ‘The root of the matter’, in which Payutto explains what
caused him to write this book, criticising Dhammakaya for falsely-
stating the Dhammavinaya on itsteaching of nibbana dhammakaya
and ayatananibbana.

2. ‘Knowing the Tipitaka’, in which Payutto states the impor-
tance of the Pali Tipitakato Theravada Buddhism and to Buddhism in
general and urges Buddhiststo study and befaithful to the Tipitakain
order to maintaintheoriginal teaching of the Buddhafor futuregen-
erations.

3. ‘Miscellaneous 1’ being an addition to ‘Knowing the
Tipitaka’, is written to clarify the misunderstandings people have with
regard to the Tipitakaand the study of the Tipitaka.

4. ‘Miscellaneous 2: citing western scholars’, in which
Payutto attacks ‘Dhammakaya Foundation article’, namely,
Thanwuttho’s work for over-praising the Pali Text Society’s version
of the Tipitaka and also citing the atta perspectives of certain
western scholars.
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1. ‘The root of the matter’. Payutto explains that on January
11, 1999, the membersof the press cameto ask him about the prob-
lemsof Wat PhraThammaka (Dhammakaya Foundation) and one of
them gave him a book which claimsto review confidential details
about the Dhammakaya Foundation. Payutto selected the informa-
tion on nibbana and dhammakaya. On January 13, 1999, Payutto
read an article that was printed in adaily newspaper. Thisarticleis
trandated as ‘Direct from Wat Phra Thammakai. Is Nibbana Atta or
Anatta?’ by Phra Somchai Thanwuttho. It is the newspaper article
version of Thanwuttho’s IsNibbana Atta or Anatta? A few dayslater
therewas astatement in anewspaper saying ‘The matter of nibbana
isof many opinions’. This statement caused Payutto to react in writ-
ing this book. Payutto states that the objective of this book is to
maintain and keep Buddhism as pure and complete as possible, so
that the people in this generation and the next will gain real benefit
fromit.18

Payutto claimsthat Wat Phra Thammakai isguilty of distort-
ing dhamma-vinaya by teaching and spreading thefollowing idesas:

‘1. Nibbana is atta;

2. Dhammakaya as a nimitta (mental image) and
having dhammakayas that are atta of many Bud-
dhas gathering in ayatana-nibbana,

3. Ayatananibbana initsownwordsasaland where
one can visit the Buddhain samadhi, even havinga
ritual of giving food to the Buddha in

ayatananibbana.’**°

usp 3,
19 p 11
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2. ‘Knowing the Tipitaka’. Payutto criticises those who cites
wordsof theras (senior monk) and mahatheras (great senior monks),
which are contradictory to the Buddha’s teaching. Although Payutto
doesnot refer to any particular thera, in explicitly directing this part
of thebook mostly against Than-wuttho’s article, which attached the
sermon of the Sangharaja (Phae Tissadevo) at the back of it, it is
most likely that he had the Sangharaja’s sermon in mind when he
wrotethis.

Payutto explainsthat in order to decide whether something is
contradictory to the Buddha’s teaching or not the principle of the
Four Great References (Four Mahapadesa) must be used. This is a
list of the hierarchy of possible sources of dhamma mentioned in
the commentary to be considered when examining thelegitimacy of
a particular teaching, the first being the highest, the last being the
lowest in the hierarchy, the lower sources are to be rejected if they
are contradictory to the higher sources:

1. Quttai.e theTipiaka.

2. Suttanuloma, Mahapadesa (including the
Atthakatha).

3. Acariya-vada, A hakatha (including a1ka and
Anutika)

4. Attanomati, view of aperson outside the three
above®

Intruth, the Suttaisirrevocable. Itisequal to sangha’s
performance (the assembly of 500 arahantswho per-
formed thefirst council) and aswhen the Buddhaswere
still dwelling.*2

120 Sy |1 567; Sp (Se) 11 27; Sp-t (Se) 111 352.
121 Sp (Se) | 272.
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For when the Quttais contradicted, the Buddhaiscon-
tradicted.*??

Do not hold toit, but befirm on the attano mati, mean-
ing, attano mati of one’s school (Theravada) is more
important than the Suttas of other schools.!#

Itisinteresting to note that, aswe shall seein the next chap-
ter, the Four Mahapadesa, with slightly different interpretation, are
al so used by Phuttha-thamprathip to argue against Payutto.

2.2 PAYUTTO’S CHARACTERISATION OF
WESTERN S CHOLARSHIP ON ATTA/ANATTA

2. ‘Citing western scholars’. It is divided into two sections:

1. “Is the roman Tipitakaof the Pali Text Society an interna-
tional version?’

2. ‘The perspective of western scholars on nibbana atta
anatta’.

The second section ‘The perspective of the western scholars
on nibbana atta-anatta’ , the first section of this book, which I will
focuson, aimsto clarify a statement from the Dhammakaya Founda-
tion claiming that famous scholarsin the West think that thereisan
atta in Buddhism.

122 gp-t (Se) Il 71.
123 Sp-t (Se) I 71. Payutto explains ‘it’ to mean bahirakasuttas, which are suttas that have
not been included at the third council, along with suttas of the Mahasanghika school

(p-37).

37


http://www.pdfmachine.com?cl

38

CHAPTERII

Payutto cited Thanwuttho’s work and states that it causes an
incorrect understanding of western schol ars. Payutto mentionsanum-
ber of western writers by name as arguing that Buddhism teachesa
true atta: e.g. Mrs Rhys Davids, Miss |.B. Horner, Christmas
Humphriesand Edward Conze. A ccording to Payutto, these and other
western scholars maintain the same position regarding atta in two
respects: (1) the Buddhanever categorically denied an absol ute atta,
(2) on the contrary his teachings imply atrue atta beyond the five
aggregates, which, however, hewasreluctant to teach directly lest it
be confused with the atman of brahminic religion.*?* For Payutto
thisrepresents an incorrect understanding.

He goes on to consider the evolution of the western schol-
arly perspective on Buddhism by way of three phases. In the first
phase, athough scholarsstudied the Tipitakain Pali, their understand-
ing of its doctrines tended to be influenced by conceptions derived
fromwestern, Hindu and Mahayana thought, and was therefore con-
fused; some scholars understood nibbana as the extinguishing of
the atta,'® others saw afurther atta beyond an extinguished con-
ventional atta.'*® In the second phase, athough confusion and mis-
conception were still common, western scholarly understanding be-
gan to beinfluenced by the correct understanding of theincreasing
number of western practitionersof Buddhismwho wereordaining as

124 “Mrs Rhys Davis, the President of Pali Text Society, England, 1922-1942 [Steven Collins,
Selfless Person: Imagery and Thought in Thera--vada Buddhism (Cambridge University
Press, 1997), p. 7]; Miss|. B. Horner, President of Pali Text Society, England, 1959-1981,
[Peter Harvey, The Selfless Mind, (Curson Press, 1995), p.19]; Christmas Humphrey
[Christmas Humphrey, Buddhism, (Penguin Books, 1949, p. 88]; Edward Conze [Edward
Conze, Buddhist Thought in India, (George Allen and Unwin, 1962), p. 39]’

125 EncyclopaediaBritannica(Chicago, 1988), s.v. “Religious Experience,” vol.26, p.633: ‘The
approaches to the divine or sacred are variousrather than uniform ... , it moves toward the
ultimate goal: the annihilation of the self, ... , Nirvana (the state of bliss) in Buddhism’

126 Ananda K. Coomaraswamy and |. B. Horner, The Living Thought of Gotama the Buddha
(London: Cassdl & Co., Ltd., 1984).
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Theravadin Buddhist monks.**” Inthefina phase, anew generation of
western scholars managed to reach amore precise and accurate un-
derstanding of the doctrines of the Pali Tipitaka.'?®

Beforethe argumentsof Dhammakaya Case are overviewed,
itisimportant to provide Payutto’s overall understanding of the word
anatta and nibbana. | have had the privilege of meeting the vener-
able Suriyo, aTheravada Buddhist monk who lives in a monastery in
Devon. Heiscurrently trand ating the most famous and encyclopaedic
work of Payutto: wnssssu (Buddha-dhamma). These are extracts
and summary of hisunpublished trand ation of Buddhadhamma con-
cerning anatta and nibbana.

Anatta or ‘not-self,’ ‘selfless,” or ‘nonself” is the negation of
theword atta, which refersto ‘an eternal self or substance, which is
thetrue essence or core of any particular thing, residing or dwelling
permanently in an object’; an ‘owner and controller, the essential
recipient of experienceand agent of action’; and ‘that which lies be-
hind all dhammas, including all life, ableto direct thingsin confor-
mity with its needs and desires’.!*® Moreover, anatta isa so the ne-
gation of the higher “Self” or ‘Spirit’, which ‘lies behind all worldly
dhammas, reigning over the souls or abiding substance of all living

27 Walpola Rahula, What the Buddha Taught (New York: Grove Press, 1974); Nyanatiloka,
Buddhist Dictionary (Colombo: Frewin & Co., Lts.1972), p. 13: ‘While in the case of the first
two Characteristics it is stated that “all formations” (sabbe sankhara) are impermanent and
subject to suffering, the corresponding text for the third Characteristic states that “all things
are not-self” (sabbe dhamma anatta; M. 35, Dhp. 279). This is for emphasizing that the false
view of an abiding self or substance is neither applicable to any “formation”, or conditioned
dhammas, nor to Nibbana, the Unconditioned Element (asarikhata dhatu).’

% Richard F. Gombrich, Theravada Buddhism (London: Routledge & Kegan Paul Ltd., 1994), p.
63: ‘Endless misunderstanding has been caused by Western writers, who have assumed that
Nibbana is the blowing out of the personal soul ... there is no soul or self as a separate entity,
for such terms as soul, self, individual etc., are mere conventional terms ... there can be no
question of getting rid of a soul because one has never had one.’

Other examples of some modern (western) scholars questioning the “mainstream” understanding
of anatta in Buddhist thought are: George Grim, The Doctrine of the Buddha, trans. by Bhikkhu
Silacara, 2™ edn (Berlin: Akademie Verlag, 1958), and Joaquin P(Eez-Remon, Self and Non-Self
in Early Buddhism (The Hague: Mouton, 1980). See Peter Harvey, The Selfless Mind: Personality,
Consciousness and Nirvana in Early Buddhism (London: Routledge Curson, 2004), pp. 17-21.

129 Phra Dhammapitaka (P.A. Payutto), wns5554 (Buddhadhamma) trans. by Suriyo Bhikkhu,

rev. edn. (Unpublished translation), chapter 3, pp. 29-30.
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beings and inanimate objects’. This Self ‘ creates and governs all
things’. This corresponds to the ideas of, for example, Brahma or
Paramatman in Hinduism.**® For Payutto atta does not exist in any
levelsof existenceandismerely ‘an idea stemming from the misap-
prehens on by unenlightened human beings, who do not perceivethe
nature of theworld asit truly is’.*3!

Payutto’s understanding of nibbana as anatta, like Buddha
dasa’s, is based on the saying sabbe dhamma anatta.**

1. Sabbe sarikhara anicca:
All conditioned dhammas are impermanent

2. Sabbe sarikhara dukkha:
All conditioned dhammas are subject to pressure.

3. Sabbe dhamma anatta:
All thingsare nonself.**

Itisexplained that only conditioned dhammas are imperma-
nent and dukkha, but something exists apart from conditioned
dhammas, which is neither impermanent nor subject to pressure.*
Theword dhammya refersto “all things’.**® Inthis saying, the Buddha
used the term dhamma in the broadest sense, denoting every kind of
condition or state, without exception.’*® Therefore dhamma em-
bracesboth conditioned dhammas and the Unconditioned.*3

130 payutto, Buddhadhamma, p. 30.
131 Payutto, Buddhadhamma, p. 30.
132 S]] 132.

133 Payutto, Buddhadhamma,
134 Payutto, Buddhadhamma,
135 Payutto, Buddhadhamma,
136 Payutto, Buddhadhamma,
137 Payutto, Buddhadhamma,

TTTTT
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Thefollowing paragraph isanimportant paragraph for, aswe
shall see, it issevera times attacked by Phutthathamprathip asdis-
torting thewordsof the Buddhain S111 22 which laysdown the prin-
ciple of theinseparability of the three characteristics.

Although that which is impermanent is
dukkha, and that which is dukkha is nonself,
the converseisnot awaystrue, that whatever
isnonself must be impermanent and dukkha.
All conditioned dhammas (sarikharas) are
impermanent, subject to pressure, and self-
less, yet dl things (dhamma), both condi-
tioned things and the Unconditioned
(visarikharas), although selfless, need not al-
ways beimpermanent and dukkha; something
exists that is permanent and free of dukkha.
Thismeansthat the Unconditioned (Nirvana),
although selfless, is beyond both imperma-
nence and dukkha.*%

2.3 PAYUTTO ON ATTA / ANATTA
2.3.1 General

Thefirst part of the Dhammakaya Case, whichistranslated
as ‘anatta-dhammakaya-dyatananibbana’, is divided into three
main chapters:

1. ‘Nibbana is anatta’ (pp. 95-174)
2. ‘Dhammakaya, ahigh but not big matter’ (pp. 175-224)

138 Payutto, Buddhadhamma, p. 46.
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3. ‘Ayatananibbana is the extinguishing of ayatana’ (pp.
225-241). Thefirst chapter, ‘Nibbana is anatta’,** is the main fo-
cus of this chapter of thethesis.

‘Nibbana is anatta’ is an important chapter, which aims at
directly refuting what he callsthe ‘Dhammakaya Foundation article’
(Thanwuttho’s #nwwilwaaawiaawaan [|SNibbana Atta or Anatta?]),
which claims that nibbana is atta by responding that according to
the Tipitaka and its commentaries, nibbana is anatta. In this chap-
ter, Payutto extensively quotesfrom the Than-wuttho articleand from
the Tipitakaand theAtthakathas. The chapter’s importance is evident
when, inAugust 1999, five months after thefirst edition of asdisssuna
[Dhammakaya Case], Buddhadhamma Foundation, the main pub-
lisher of Payutto’s works, took this chapter and re-printed it as a
book titled fawww-asinan [ Nibbana-Anatta], asecond book by Payutto
on nibbana-anatta.

From titles of the chapter’s sub-headings, one is able to see
the overall structure and argumentsof thischapter. | havetranslated
themasfollows.

1. “‘Nibbdana isnot ametaphysical problem.’

2. ‘Not using the clear source of information, but speculating
with thosewho are still confused.’

3. ‘The Buddha has absolutely stated that schools of atta are
not the teaching of the sammdasambuddha.’

4. ‘In truth, there is never an atta to debate on whether or not
nibbana is atta.’

19 pp. 175-224.
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5. ‘The ordinary person clings to atta. Brahmins devel oped
atta to become even more splendid. The Buddhateachesto stop cling-
ing to atta and see dhamma.’

6. ‘The ordinary person, having lost the self that they used to
cling to, struggles to find another atta to cling to once more.”’

7. ‘The Buddha states that atta ends at the five aggregates.
Nibbana is beyond the five aggregates, so there is no more atta to
talk about.’

8. ‘Even thinking beyond the five aggregates, there is still noth-
ing that the ariya perceives as atta.’

9. ‘Clinging to anything as attd means not yet knowing
nibbana.’

10. ‘The arahant does not have ‘mariziana’ to see nibbana
asatta.’

11. ‘Clinging to atta means not knowing nibbana. When
reaching nibbana, atta isabandoned.’

12. ‘Tipitakaand the Atthakatha state that nibbana isanatta.’
13. ‘Trying to interpret nibbana to be atta.’

14. ‘Using logic incorrectly to convey that nibbana is
atta.’

15. ‘Misunderstanding the statement as evidence supporting
that nibbana is atta.’

16. “When lacking in evidence to support, trying to cause con-
fusion.’

17. “When lacking in evidence and not able to interpret it, it
refers to results of practice.’

18. ‘By not thinking of the dhammavinaya, it struggles to
avoidthetruth.’

43
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19. ‘Buddhism is the religion of the Buddha, so one must take
theteaching of the Buddhato bethe standard.’

20. ‘In order to preserve Buddhism, Buddhists must have trust-
ablequdlities.’

21. ‘Faithfulness to the principle of Buddhism and loving-
kindnessto the peopleisthe heart of the preservation of thetrisikkha
system for civil society.’

22. ‘Having personal opinion is no harm, but do not offend
the dhamma-vinaya.’

23. ‘Talking about this and that, be careful not to get confused
by the word anatta.’

24. ‘Talking about this and that, be careful not to loose the
point.’

2.3.2 Sections 1-6

The chapter openswith first sub-heading, ‘Nibbana isnot a
metaphysical problem’. Having stated the importance of the Tipitaka,
Payutto moves on to refute the comment that ‘Dhammakaya Founda-
tion article’ makes that nibbana isa metaphysical matter or matter
that isacinteyya (should not to be thought) and can beinterpretedin
many ways. Payutto argues that nibbana is neither a metaphysical
nor an acinteyya matter.**° The Buddha does not answer and clarify
acinteyya questions, but for questions about nibbana it isthe oppo-
site of these questions.**! Stating thus Payutto quotes the story of
Malunkayaputta.+?

140 n 95,
141 n 96
142 M | 430
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The second sub-heading, Payutto quotes Thanwuttho and then

corrects himwith hisown words.

Payutto goes on to say that in the history of Buddhism monks
have had to guard the Dhammaagainst views of atta bothfrominside
and outside of Buddhism as was evident in the Third Buddhist

The atta and anatta matter has caused many
arguments since the time of the Buddha and
throughout the history of Buddhism. Evento-
day, scholars of Buddhist studies both from
thewest, for example, Europeandthe US, and
fromthe east, for example, Japan, China, Ko-
rea, debate much on the matter, raising avari-
ety of arguments.’*

Theatta matter has caused much clinging from
before the time of the Buddha especially by
schools of Brahmanic religion, and after the
time of the Buddha Hinduism developed and
affirmed this idea as seen in the Brahman-
atman or Paramatman-jivat-man principle.
However, in Buddhism, thereisclear attitude
of non-acceptance of any aspect of the atta
theories, that is, there is an extremely clear
tendency that Buddhism does not accept atta
in the ultimate (paramattha). Therefore, one
must be careful not to let theideas of outside
schoolsand pre-Buddhist schools that have
been refuted by the Buddha to intrude [into
the Buddhism].#

143 Thanwuttho, p. 17.

14 . 100.
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Rehearsal at thetime of king Asokawhenamonk, Moggdliputtatissa,
led therefutation of viewsof hereticsresulting inasplit of thesangha
into 18 different schools. Payutto then quotesthe Theravada account
of the event in the Kathavatthu of the Abhidhamma Piaka where
the Puggalavadins are refuted. The importance of refuting views of
atta is evident, states Payutto, as the Puggal akatha appearsfirstin
the Kathavatthu.

The word puggala in the Puggalakatha is the synonym for
all words regarding the holding of atta i.e. in the ordinary speech,
namely, abeing, person, self, we, they etc.14

In the Pali, the word person is namely atta, a
being, soul .14

Anatta meanswithout atta, without soul, with-
out person.#’

Puggalavadins as understood by Payutto wrongly held that
puggala or atta or being or soul existsin the ultimate (paramattha).
These peopleare:

Who are Puggalavadins? With the religion [i.e.
Buddhism], namely, Vajjiput-takas and
Sammitiyas, outsidethereligion [i.e. outsde
of Buddhism], many heterodox teachers.'#®

The Puggaavadins are sassatavadins who hold thefalseview
of eter-nalism.

145 p. 102.

146 tattha puggalo ti atta satto jivo (Kv-a8).

147 anatta ti attand jivena puggalenarahito (Kv-a34).

148 ke pana puggalavadino ti? sasane vajjiputtaka ¢’ eva samitiya ca bahiddha ca bahi

aiiniatitthiya (Kv-a8).
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Sakavadt: The Buddha has stated “Seniya, three
types of religious leaders appear in the
world.. .etc...The three types of religious lead-
ers are:

Religiousleaderswho decree atta inthetruth
andinthereal, inthe present andinthefuture,
these are called “sassatavada” (those who
hold falsely to permanence).

Religiousleaderswho decree atta inthetruth
andinthereal, only in the present, but do not
decreeit inthefuture, theseare called “ucche-
davada” (one who holds falsely to annihila-
tion).

Religious leaders who do not decree atta in
thetruth or inthereal, both in the present and
in the future, these are called “samma-
sambuddha”. 4

The passage ‘decree atta in the truth and in
the real” means (religious leaders who are
sassatavadins) decree in the truth and the
stable, that thereisastatethat isatta whichis
permanent (nicca), stable (dhuva), and per-
petua (sassata).'®

149 tayome seniya sattharo santo samvijjamanda lokasmim ... tatra seniya yvayam sattha ditthe
¢’ eva dhamme attanam saccato thetato paifiapeti abhisamparayaii ca attanam saccato
thetato pasiiiapeti ayam vuccati seniya sattha sassatavado tatra seniya yvayam sattha ditthe’
va hi kho dhamme attanam saccato thetato pavifiapeti no ca kho abhisamparayam attanam
saccato thetato pavifiapeti ayam vuccati seniya sattha ucchedavado tatra seniya yvayam
sattha ditthe ¢’ eva dhamme attanam saccato thetato na paiiiapeti abhisamparayaii ca
attanam saccato thetato na pavifiapeti ayam vuccati seniya sattha sammasambuddho (Kv
68; Pug 38).

150 attanam saccato thetato pavifiapeti ti “atta nameko atthi nicco dhuvo sassato” ti bhitato
thirato pasiapeti (Ppk-a(Se) 83).

a7
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Payutto argues that it is without doubt that Theravada Bud-
dhism does not hold the view of atta in the ultimate sense contrary
to what Thanwuttho’s article says; it is a matter, which has already
been dealt with by the early sangha. He goeson to say that asatta is
atermused only in the conventional sensetorefer to thefiveaggre-
gates, so one would only find in Pali, references to atta used in the
conventional sense.™

The previous sentence, aswe shall seeinthenext chapter, isa
claim, which Phutthathamprathi p devotes many pages of their book
refuting. Phuttha-thamprathi p arguesthat atta in theultimateisclearly
stated in the Anattal ak-khara Sutta (Vin | 13) and the Attadipa Sutta
(D 111 77) and supported by statementsin the commentary.

In the fourth section Payutto uses the main argument men-
tioned above in Buddhadhamma, the same arguments used by
Buddhadasa and common to all advocators of the anatta perspec-
tive: the two kinds of dhammas, namely, sani khatadhammas and
asarikhata-dhamma or nibbana both being without atta. He fur-
ther statesthat atta isapicture that we createin our mindsand cling
to; that atta only existswithin the clinging or views, of which cling-
ing is called attadirthi.*>? Attadirthi blocks us from seeing the two
dhammas as they really are and causes us suffering.’** But when
attadirrhi isgone, wewill see both dhammas according theway they
are.™ Therefore nibbana isonly seen when attaditrhi hasbeen aban-
doned.*** Thusthose who reach nibbana do not see atta, but seethe
two dhammas. %

151 pp. 105-6.
152 p, 107.
153 p. 107.
154 p. 108.
155 p. 108.
156 p. 108.
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Fromthe overal pictureof Payutto’s thought, it is easily seen
that it bearssmilaritiesto that of Buddhadasa’s. Buddhadasa, as men-
tioned above, advocates the ideas of two dhammas: that which is
conditioned (sarkhatadham-ma) and that which is unconditioned
(asankhata-dhamma), the two kinds of dhammas are neither self
nor have their own selves and only exist as dnammas; and also the
idea that the doctrine of anatta as a doctrine that is unique to Bud-
dhism, that the Buddha refuted the doctrines of atman of other
schoolsprevalent at thetime of the Buddha. M oreover, when Payutto
goeson to say that when clinging and the picture of atta are gonethe
mind becomes vimariya-digata that iswide, without boundary and
happy, which are qualitieswithin and cannot be found el sewhere®’,
and that in the part on ayatana-nibbana, nibbanayatana is inter-
preted by Payutto as the state of cooling down of ayatana and de-
scribed asthereal nibbanayatana, ‘here and now’, and the nibbana
of the Buddha,**® this somewhat echoesBuddhadasa’s idea of nibbana
here and now, whichisto befound at the present moment within our
minds.

It must also be noted that although Buddhadasa sees the dif-
ferences in Brahmanic and Buddhist thinking on atta, at the same
time he al so sees similarities between their ideas and practices, for
example, theideathat arman neither arises nor perishes conforming
to the idea of nibbana; and that arman exists permanently in every
life until released from the worldly dhammas in the state of moksa
when all cravings are extinguished, bearing similaritiesto the state
of nibbana.**® Asfor Payutto, the similarities seemto befewer than
Buddhadasa and the differences much more emphasized. Payutto
thinks that the differencesin the main tenets of both traditions, i.e.
atman and anatta respectively, have led to the divergence of their

157 p. 110.
158 p. 237
159 Phra Thamkosachan, p. 62.
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teachings in two different directions, for example, the Brahmanic
emphasis upon rituals performed to the devas in order to ‘expand
one’s clinging to atta@” and the Buddhist emphasis on making merits
inorder to ‘abandon one’s clinging’ to it.1%°

Payutto raises an important argument. Nibbana isavery im-
portant dham-ma and thefinal goal in Buddhism, the Buddhahaving
said that the five aggregates as anatta and talked about nibbana in
many ways, surely if nibbana isatta, the Buddhawould not leaveit
out.’! If it isso, hewould certainly mention that it is atta.**?

2.3.3 Sections 7-11

From this section to the thirteenth section, Payutto compiles
referencesfrom the Tipitakaand the commentaries, which heclaims
support that nibbana isanatta. The purpose of thissection, as| see
it, is that after having provided an understanding of nibbana, this
section is to give evidentiary support to the above understanding.
For each reference, Payutto provides explanation and comment.

Monks, whenwhat exists, by clinging to what,
by adhering to what, does such aview asthis
arise: ‘This is mine, this I am, this is my atta/
self”?

Monks, when thereisform (rapa), by cling-
ing to form, by adhering to form, such aview
asthisarises. ‘This is mine, this I am, this is
my atta/self.” When there is feeling (vedana)

. perception (Sasifia) ... formations

160 pp, 110-111.
161 p, 112,
12 112,
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(sarikhara) ... consciousness (Vifiriana), by
clinging to consciousness, by adhering to con-
sciousness, such aview asthisarises. ‘This is
mine, this| am, thisismy atta/self.”163

He goeson to say that seeing that something isatta isseeing
that takesthe clinging to thefive aggregates as self X% When we have
abandoned ignorance, the clinging to me/mine and we/oursasthisor
that will be gone. The Buddhaal so statesthe cause of theclinging to
atta.1%°

Monks, those ascetics or Brahmins who re-
gard atta/self in various ways all regard the
five aggregates subject to clinging or a cer-
tain oneamong them. What five?

Here monks, the ordinary person who hasnot
heard the Dhamma regards form as atta/self,
or atta/self as possessing form, or form asin
atta/sdlf, or atta/sdf asin form. He regards
feeling ... perception ... formations ... con-
sciousness (in the same ways).

Thusthisway of regarding thingsand the no-
tion that ‘there is myself/myself is’ that have
not vanished in him. As ‘there is myself/my-
self is’ has not vanished, there takes place a
descent of the five faculties, namely, the eye
faculty, the ear faculty, the nose faculty, the

163 kismim nu kho bhikkhave sati kim upadaya kim abhinivissa evam dizthi uppajjati etam
mama eso ham asmi eso me attd ti ... riipe kho bhikkhave ... vedanaya ... Saiifidya ...
sarikharesu ... vifiriane sati ... ripam ... vedanam ... saviiam ... sarikhare ... vififianam
upddaya ... abhinivissa evam dizthi uppajjati etarn mama eso "ham asmi eso me atta ti (S111
203-204).

164 p. 114,

165 p. 114,
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tongue faculty and the body faculty. Monks,
there is the mana (mind), there are all
dhammas (objects), there isavijja-dhatu (el-
ement of ignorance). When the ordinary per-
son who has not heard the Dhamma is con-
tacted by afeeling born of ignorance-contact,
‘there is myself/myselfis’, ‘I am this’, ‘I will
be’, ‘Iwill notbe’ ... occur to him.

Monks, the five faculties remain right there,
but in regard to them the noble disciple who
hasheard the Dhammaabandonsignoranceand
arousestrueknowledge. With thefading away
of ignorance and the arising of true knowl-
edge, ‘there is myself/myselfis’, ‘I am this’,
‘I will be’, ‘I will not be’ ... do not occur to
him, 166

When there is atta, thereis attaniya (that belonging to atta)
and viceversa.'®’ But in reality thereisneither atta nor attaniya, the
clinging to atta that is permanent and eternal is completely the
dhamma of the fool .18

Monks, there being atta, would there be
attaniya/what belongsto my atta?Yes, Lord.

166 ye hi keci bhikkhave samana va brahmana va anekavihitam attanam samanupassamand
samanupassanti sabbe te pasicupadanakkhandhe samanupassanti etesam Va afiniataram.
katame pavica. idha bhikkhave assutava puthujjano ... ripam attato samanupassati
ripavantam va attanam attani va ripam riapasmim vVa attanam. vedanam ... saiiiam ...
savikhare ... viiiianam (Sl 46).

167 . 116.

168 . 116.
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Payutto assertsthat the ariya clingsto neither thefive aggre-
gates nor the twelve ayatanas. The externa ayatanas include
dhammas (dhammayatana), which include nibbana also.1™

Monks, there being what belongs to atta,
would there be my atta (the owner of
attaniya)?Yes, Lord.

Monks, since atta and attaniya are not ap-
prehended as true and established, then, this
standpoint for views, namely, ‘The self and the
world arethe same; after death | shall be per-
manent, everlasting, eternal, not subject to
change; | shall endure as long as eternity’ —
wouldit not be an utterly and completely fool -
ishteaching?

Lord, what elsecould it be? It would be an ut-
terly and completely foolish teaching.®®

Monks, the ariya disciple who heard the
Dhammaregardsform ... feeling ... percep-
tion ... formations ... what is seen, heard,
sensed, cognized, encountered, sought, men-
tally pondered ... And this standpoint for
views, namely, ‘The self and the world are the
same; after death | shall be permanent, ever-
lasting, eternal, not subject to change; | shall

169 attani va bhikkhave sati attaniyam meti assa ti. evam bhante. attaniye va bhikkhave sati
atta me ti assa ti. evam bhante. attani ca bhikkhave attaniye ca saccato thetato
anupal abbhiyamane yam p’ idam digthi thanam so oko so atta so pecca bhavissami nicco
dhuvo sassato aviparinamadhammo sassatisamam that’eva thassami ti nanayam
bhikkhave kevalo paripiro baladhammo ti. kifi hi no siya bhante kevalo hi bhante

paripiiro baladhammo ti (M | 138).

170 n 118

53


http://www.pdfmachine.com?cl

54

CHAPTERII

endure as long as eternity’ — this too he re-
gards thus: ‘This is not mine, this I am not,
thisisnot my self.” Since he regards them thus,
heisnot agitated about what isnon-existent.*’*

Payutto explainsthat the ariya does not see anything without
a single exception as atta. However, the commentary on this par-
ticular passage explainsthat dhammayarana refersto dnammasthat
can be clung to as sdf: sakka-yapariyapannam,*? which are the
fiveaggregates.t”® According to Payutto, commentarial passagesthat
explain what is anatta asthefive aggregates are taken to refer only
to aparticular context and do not provide the complete understand-
ing. Those passages do not givethe whole picture, but providealim-
ited meaning suitableto certain audiencesat acertaintime, inasense,
onecould say they are, according to Payutto’s understanding, neyartha
teaching, which shall bedefined as provisional or introductory teach-
ing not entirely accurate from the ultimate point of view. Whereas
passages that explain anatta to include all thingswithout exception
are taken as neyartha teaching. This shall be defined as the final
teaching from the ultimate point of view.* However, as we shall
see, those who advocate the atta perspective would not agree with
this, but would assert that the passages explaining anatta to include
all things are neyartha teaching for they do not include the excep-
tion to this, which is nibbana. These are very important points to

71 sutava ca kho ... ariyasavako ... riipam ... vedanam ... saiifiam ... sarikhare ... yamp’
idam dizrha sutarm mutam viziiiatam pattam pariyesitam anuvicaritam manasa tam pi ...
yamp’ idam dizthitthanam so 10ko so atta so pecca bhavissami nicco dhuvo sassato
aviparinamadhammo sassatisamam that” eva thassami ti tampi n’ etam mama n’ eso
*ham asmi na meso atta ti samanupassati so evam sSamanupassanto asati na paritassati
ti (M | 136).

172 pPs(Se) | 40.

173 p. 118.

174 1n using these two terms | am only taking their basic definitions and putting them into
the context of this debate to aid the reader’s understanding. The implications attached to
these terms regarding the cycle of the wheel of dharma (dharmacakra) when used by
Tibetan commentators to assign certain Mahayana texts are not implied when these two
terms are used in this book.
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keep in mind when trying to understand the debate as the assumption
of what constitute as neyartha and neyartha teachings between the
two perspectives are crucial to the differencesin their understand-
ing of atta, anatta and nibbana.

(Monks) seeimpermanenceintheclinging to
thefive aggregates. Form, fedling, perception,
formations, consciousness are impermanent.

Monks see six outer and inner ayatana, all
Six, asanatta/not atta. Eye, form, ear, sounds,
nose, scents, tongue, tastes, body, tangibles,
mind, cognizable object are anatta/not atta.*™

Payutto then separates the two verses. 1. upa-dana of the
five khandha is aniccam (same as saying upadana of the five
khandha is suffering); and 2. aya-tana, both inside and outside, 6 +
6 = 12, including dhammayatana are anatta.*”® He argues that this
iIssimilar separating sabbe sankhara anicca ... dukkha ... and sabbe
dhamma anatta.r”

Ariya, from stream-enterer upwards, cannot cling to anything
as atta.

Monks there are six occasions which cannot
become. What six? 1. Onewho hasright view
(stream enterer) is one who cannot cling to
sankharas as permanent ... cannot cling to
sankharas as happy ... cannot cling to
dhammas as atta ... cannot commit

75 rapam ... vedana ... saiina ... sarikhara ... vififianam aniccanti iti imesu pasicasu
upadanakkhandhesu aniccanupass viharati ... cakkhum ... ripam ... Sotam ... sadda ...
ghanam ... gandha ... jivha ... rasa ... kayo ... phograbba ... mano ... dhamma anatta ti
iti imesu chasu ajjhattikabahiresu ayatanesu anattanupassiviharati (A V 109).

176 . 118.

77 b 118.
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anantariyakamma ... cannot believe in puri-
fication through auspiciousobjects... cannot
search for a gift-worthy outside (this teach-
i ng)_178

Another reference cited compares the differences between
an ariya and an ordinary person.

Ananda, a monk in this dhammavinaya, iscer-
tainthat itisimpossible, it cannot happen that
aperson possessing right view (stream enterer)
could cling to sankharas as permanent
could cling to sankharas as happy ... could
cling to dhammasasatta. Thisisno such pos-
sibility.

But he understands that it is possible that an
ordinary person might cling to sankharas as
permanent, might cling to sankharas ashappy,
might cling to dhammasasatta. Thereissuch
apossibility.t”®

The commentary has explained this saying thus:

In the part about clinging to atta, the Buddha
does not say sarikharas but says dnammasto
include nibbana and paviriatti (designation)
for exampl e the kasinas (meditation objects)
a] &).180

% chay imani bhikkhave abhabbatthanani. katamani cha. abhabbo disthisampanno puggalo
kasici sarikharam niccato upagantum abhabbo ditthisampanno puggalo kasici sarikharam
sukhato upagantum abhabbo disshisampanno puggalo kasici dhammam attato upagantum
abhabbo difrhisampanno puggalo anantariyakammam katum abhabbo ditrhisampanno
puggalo kotuhalamasigalena suddhim paccagantum abhabbo difthisampanno puggalo ito
bahiddha dakkhineyya gavesitum (A 111 439).

179 M 111 64.

180 attato upagamanavare kasindadipannattiya nibbanassa ca sanganhanattham sasikharan ti
avatva kifici dhamman ti vuttam (Moh (Be) 276).
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Inafootnoteto thispassage, Payutto citesthe Atthakatha and
aika explaining that in the previous saying of the Buddha ‘any
dhamma’ for the ariya means all dhammas in the four bhamz, but
for the ordinary person only dhammas in the three bhiimi. 8!

Monks, an ordinary person who hasnot heard
the Dhammaperceivesearth ... water ... fire
... wind ... perceives the seen as the seen.
Having perceived the seen asthe seen, hecon-
celveshimself asthe seen, conceives himself
in the seen concelves himself apart from the
seen, conceivesthe seento be ‘mine’, he de-
lights in the seen. Why is that? Because he
has not fully understood it. The ordinary per-
son perceives nibbana as nibbana. Having
perceived nibbana as nibbana, he conceives
himself as nibbana, conceives himself in
nibbana, conceives himself apart from
nibbana, conceives nibbana to be mine, he
delightsin nibbara. Why isthat? Because he
has not fully understood it.

Monks, when the bhikkhu is an arahant, de-
stroyed asava (cankers), he directly knows
knowsearth ... water ... fire ... wind ... etc.
Having directly known the seen as the seen,
he should not conceive himself as the seen,
he should not conceive himself in the seen,
he should not conceive himself apart fromthe
seen, he should not conceive the seen to be
‘mine’, he should not delight in the seen. Why

181 p, 121; Mp 11 2; Ps1V 107.
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isthat? So that he may fully understand it. A
monk directly knows nibbara as nibbana.
Having directly known nibbana as nibbana,
he should not conceive himself as nibbana,
he should not conceive himself in nibbana,
he should not conceive himself apart from
nibbana, he should not conceive nib-bana to
be ‘mine’, he should not delight in nibbana.
Why isthat? So that he may fully understand

|t 182

In explaining the previous reference, Payutto divides
mavinana or mavizita (conviction) into three types:

1. Tanhamanriana, namely, convinced from desirethat “etam
mama”’ (that is mine).

2. Manamannanda, namely, convinced from mana that
“esohamasmi” (I am this).

3. Ditthimariiana, namely, convinced from dizhi that “eso
me atta” (this is my attg)®?

He goes on to re-emphasize that normally the ordinary per-
son clingsto atta, but Brahmins have devel oped thethoughtsin cling-
ing to atta deeper and even morerefined. Buddhism arose withinthe

182 jdha bhikkhave assutava puthujjano ... pathavim ... apam ... tejam ... vayam ... pe ...
dirtha ... sutam ... mutam ... viifiiatam ... ekattam ... nanattam ... sabbam ... nibbanam
nibbanato sanjanati nibbanam nibbanato saiifiatva nibbanam manfiati nibbanasmim mavinati
nibbanato mannati nibbanammeti mannati nibbanam abhinandati. tam kissa hetu.
aparifniatam tassati vadami ... yopi so bhikkhave bhikkhu araham khindsavo ... pathavim
... apam ... tejam ... vayam ... pe ... digtha ... sutam ... mutam ... vifiidtam ... ekattam ...
Nanattam ... sabbam ... nibbanam nibbanato abhijanati nibbanam nibbanato abhiniiiaya
nibbanam na madiniati nibbanasmim na mainati nibbanato na mariinati nibbanammeti na
mavifiati nibbanam nabhinandati. tam kissa hetu. pariziatam tassati vadami ... khaya
ragassa vitaragatta ... khaya dosassa vitadosatta ... khaya mohassa vitamohatta (M | 1-
5).

183 . 125,


http://www.pdfmachine.com?cl

NIBBANA ISANATTA

thought of armavadins or attaditshi of Brahmins, but it taught the
reverse of the thought of Brahmins.*® The atta/atman thought and
anatta are basic principles that are the differences between Brah-
manic religion and Buddhism.*® The Buddhaal so teaches Brahmins
that to betrue Brahminsi.e. an arahant, they must abandon atta, that
is, the clinging to atta, to become attasijaha.’®® | could see that
similarly to Buddhadasa, Payutto places a lot of emphasis on what he
sees asthe crucial distinction between Buddhist doctrine of anatta
and atman of Brahmanic Hindus. It is an argument that both
Buddhadasa and Payutto like to repeat again and again, although as
mentioned earlier Buddhadasa does not see as much separation be-
tween Buddhi st and Brahmanic thought as Payuitto. Itisaso anargu-
ment which the many supporters of the anatta perspective like to
raise.

The (true) Brahmin does not state that thereis
purity through other paths, not even (schools
which hold purity) in what is seen, what is
heard, observing rules, or what isknown. The
(true) Brahmin does not cling to merit and
demerit, has abandoned (clinging to or seeing
that | am or there is) atta/self and does not
create conditionin thisworld.*®

Before Payutto moves on to the twelfth section, which con-
tains most of the references taken to argue that nibbana is anatta,
he provides a conclusion from the arguments so far.

184 . 126.

185 . 127.

186 . 127.

187 na brahmano aiiiatto suddhimaha ditthe sute silavate mute va puiiie ca pape ca
anapalitto attaiijaho na idha pakubbamano (Sn 154).
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* ‘No word of the Buddha state that there is atta in any situation
except in the conventiona (as agreement for communication).’

* ‘Words of the Buddha rejecting atta are found throughout.’
* ‘Anything that can be clung to as att@, the Buddharejectsall.’

* ‘Beyond the clinging of the ordinary person, there is no matter
of atta to debate on whether or not nibbana is atta.’

* ‘There is no place for the interpretation that nibbana is atta/
atman.’

* ‘At the time of the Buddha, there appears to be no-one who
clings to nibbana as attalatman to be a matter for consider-
ation,”188

2.3.4 Sections 12-15

Thetwelfth section isan important section, in which Payutto
listsall references, which he claimsthat thesearewherethe Tipitaka
and the Atthakatha state that nibbana is anatta. He clams that,
throughout the book, especially this section, no reading, interpreta-
tion, opinion, words or experiences of any thera or teachersisin-
cluded.’® Any interpretation or opinionis put into parentheses. As|
mentioned earlier, Payutto’s objective in writing this book is to show
what the Theravada texts actually state avoiding personal opinion of
any sort. He is attempting to provide the standpoint of Theravada
Buddhismthat nibbana isanatta from only the authority of Tipitaka
and the commentaries.

Asit will be clear inthefollowing sections, Payutto actually
relies more on the commentaries than on the Tipitaka to argue his

188 1y 128,
189 . 129,
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standpoint. What isgenerally assumed in thisbook isthat the scrip-
ture can be presented to the reader directly, free of any interpreta-
tion by the author. However, it isevident that both Payutto and, aswe
shall see, Phutthathamprathip, rely on different understandingsand
assumptionsin reading these textsand asaresult arrive at different
standpoints.

Before listing the references, Payutto clarifies the meaning
of ‘is anatta’. He states that ‘is anatt@’ means a negation of atta and
does not mean a thing called anatta that is the opposite of atta.'*®
Whereasthe clinging that isopposite of atta iscalled niratta, which
isthe clinging that thereis no atta in the annihilationists’ perspec-
tive.!®! Attg and niratta are to do with clinging, but anatta isto do
with knowledge (wisdonm/insight).%

From the references that he is about to give, Payutto con-
cludesthat ‘in the Buddhist scriptures, beginning from the Tipitaka
and theAtthakatha, there is no single piece of evidence, which states
that nibbana isatta, but on the contrary thereis plenty of evidence,
which states that nibbana is anatta’.**

All sarikharas that are conditioned are
impermanent, suffering and anatta, and
paviriatti and nibbana are considered as
anatta. 1%

This passageisone of the most controversial passagesinthis
debate. There are two versions of translations of this passage; this
particular one gives support to the anatta perspective, the other one

190 p 129,

191 p, 130.

192 p. 130.

193 p, 130.

194 anicca sabbe sarikhara dukkhanatta ca sarkhata nibbanaii ¢’ eva pannatti anatta iti
nicchaya ti (VinV 86).
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gives support to the atta perspective. Both trandations are gram-
matically possible. Therefore, the translation depends totally upon
how thetranslator would liketo interpret the passage. In afootnote,
Payutto points out that some people have transated this verse as
‘paviriatti that is nibbana is considered as anatta’, which is clearly
anincorrect trand ation as shown by the explanation of the commen-
taries:1%

In this point saying nibbanam ceva pannatti
inthe Pali is explained as follows:

Dueto the concept, for example, of ‘person’,
being aconventional truth, dependent on con-
ception of sarikhatadhammas (conditioned
dhammas), it does not exist in the paramat-
tha (ultimate), and so it should not be stated
as consisting of two characteristics, namely,
impermanence and suffering which are
marked by genesis and destruction, but it
should be stated asanatta for it iswithout the
state that is atta, which is marked by, for ex-
ample, Doer and Fedler or Experiencer. There-
fore, together with nibbana that exists, even
conception too, is said to be “considered to
be anatta” for being equally unconditioned.

For a convention though it does not exist, is
unconditioned for it isnot caused by any fac-
tor.1%

195 p. 131.

196 paliyam nibbanar ¢’ eva paniiatti ti ettha yasma sarikhatadhamme upadaya padiiiatta
sammutisaccabhita puggaladipaiiiiatti paramatthato avijjamanatta uppattivinasayutta-
vatthudhammaniyatena anicca-dukkhalakkhanadvayena yutta ti vattum ayutta
karakavedakadiripena pana parikappitena attasabhavena virahitatta anatta ti vattum
yutta. tasma ayam padiiiatti pi asankhatattasamariiato vatthubhiitena nibbanena saha anatta
iti nicchaya ti vutta. avijjamana pi hi sammuti kenaci paccayena akatatta asarikhata eva ti
(Vmv (Se) 11 351).
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Paviriatti are conceptsand do not exist therefore are not given
the characteristics of impermanence and suffering, only anatta, ex-
actly in the same way as nibbana. Thisis how Payutto understands
it.

Nirodhaisasynonym of and can be used interchangeably with
nibbana and viraga. As Vibhariga Arthakatha states that “nibbana
is nirodhasacca’.**’

The Four Truths (dukkha, samudaya, nirodha,
magga) are penetrated as one (by one magga
iiana) by the meaning of being anatta. The
state of nirodha of extinguishing also hasthe
meaning of being anatta.**®

The words ‘by the meaning of being anatta’
mean by the meaning of being anatta since
the Four Truthsis astate without attg.1*

Grouped as one is explained that all
dhammas are grouped as one by twelve con-
ditions, namely, by the meaning of being thus,
by the meaning of being anatta, by the mean-
ing of being true.?®

All dhammas are grouped as one are condi-
tioned dhammas (sakharalfive aggregates)
and unconditioned dhamma (nibbana).
Grouped means considered by being one.

197 Vibh-a415.

198 anattarrhena cattari saccani ekaparivedhani ... nirodhassa nirodhassho anattaszho (Patis||
105).

199 anattarthena ti catunnampi saccanam attavirahitatta anattatthena (Patis-alll 593).

200 ekasarigahata i dvadasahi akarehi sabbe dhamma ekasangahita tathatthena
anattasrhena saccarthena (Patis| 105).
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By the meaning of being thusishby the mean-
ing of there exists, that is, by the meaning of
existing according to their states.

By the meaning of being anatta means with-
out atta that isDoer, Feeler or Experiencer.?

Thefollowing references concernthe phrase:

sabbe sarikharas anicca sabbe dhamma
anatta ¢

All sarikharas are impermanent, all
dhammas are anatta. 2

1. ‘All sarikharas areimpermanent’ means all
sarikharas in the three bhami (planes)
(kamavacara bhiami, riapavacarabhiimi,
arapavacarabhumi) are impermanent.

2. ‘All dhammas are anatta’ means all
dhammas in the four bhiami (kamavacara-
bhami, riapavacarabhimi, arapavacara-
bhami, lokuttarabhami, that is, magga,
phala, nibbana) are anatta.?*

3. ‘All dhammas are anatta’, the Buddha in-
cludes nibbana also.?*

201 sabbe dhamma ekasarigahita ti sabbe sarikhatasarikhata dhamma ekena sargahita
paricchinna. tathatthena ti bhitatthena, attano attano sabhavavasena vijjammanatthena
ti attho. anattarthena ti karakavedakasankhatena attana rahitatthena (Patis-al 331).

202 g1 134.

203 sabbe sarikhara anicca ti sabbe tebhiimakasarkhara anicca. sabbe dhamma anatta ti sabbe
catubhizmakadhamma anatta (Spk 11 318).

2 sabbe dhamma anatta ti nibbanam antokaritva vuttam (Nidd-a Il 8).
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4. ‘All dhammas are anatta’ include even
nibbana also, named anatta by the meaning
of not abiding to power/powerless. 2%

5. Dhamma that is nibbana void (empty) of
attg for there is no atta.?®

6. All dhammaseven conditioned (sarikhara)
and unconditioned (nibbana) arevoid (empty)
of atta for there isno person that is atta.?”’

7. Nibbana is stated separately as two,
aggrasurizia (highest emptiness) and
paramattha-surizia (ultimate emptiness) and
saupadisesa-nibbana and anupadisesa-
nibbana. Thetwo kinds of nibbana are equal
asastate empty of atta and that belonging to
atta, and a state empty of sarikhara.?®®

Then, Payutto gives a conclusion to this important section,

which | will paraphrase closely to the Thai. The references of the
Tipitakaand theAtthakatha refute directly atta, no matter how many
aspectsthereare.?® That is, they do not haveto refute any aspects of
atta, but refute atta once in all aspects.?'® They refute the idea of
atta that it does not exist in the paramattha, in the sensethat, itis
not necessary to say how or in what aspect it isatta because they do
not deny the different meanings of atta, but refute the word atta

205
206
207

208

sabbe dhamma ti nibbanampi antokaritva vutta. anatta avasavatta-natthena (Nidd-a | 221;
Patis-a | 62).

nibbanadhammo attass’ eva abhavato attasuiiiio (Patis-a Il 637).

sarikhatasarnkhata pana sabbepi dhamma attasankhatassa puggalassa abhavato attasufind ti
(Patis-a Il 639).

nibbanam aggaparamatthavasena sa-upadisesa-anupadisesavasena ca dvidha katva vuttam.
tani dve attattaniyasuiiniato sankharasufiiiato ca sabhagani (Patis-a |1l 637).

209 1 136.
210 . 136.
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very directly, onceand for al, that thereisno atta in paramattha.?*
Whereas for the conventional atta, that is, ‘self” used in everyday
language, thereisno problem. ‘ Apart from the atta already refuted,
all referencesto atta are to conventiona atta only.’2'?

This section aims at attacking the Dhammakaya Foundation
article’s reading of sabbe dhamma anatta.

The words sabbe dhamma anatta, all
dhammas are anatta, have been much quoted.
How wide is the limit of sabbe dhamma
anatta? For there are Atthakatha references
saying that ‘all dhammas’ include nibbana
also ...; and there are also Atthakatha refer-
ences that says ‘all dhammas’ only refers to
the five aggregates and does not include
nibbana.??

Payutto refutesthis reading and arguesthat theAtthakatha ref-
erencesdo not disagree at al, but there are two contexts.

First context: when the Buddha states:

sabbe dhamma anattati
All dhammas are anatta. 2*

The Atthakatha explains as:

‘All dhammas are anatta’ means all dhammasin
the four bhami are anatta.?*®

211 p, 136.

212 p, 136.

213 Thanwuttho, pp. 23-4.

214 S 134.

215 sabbe dhamma anatta ti sabbe catubhiimakadhamma anatta (Spk 11 318).
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Thisexplanation isclear and without exception.

Second context: in specific places, there is a condition at-
tached at theend.

When one seeswith wisdom that all dhammas
are anatta, then, one will get wearied of suf-
fering. Thisisthe path of purity.?6

Inthissituation, the Atthakatha explains fully that:

‘All dhammas are anatta’ means all
dhammas in the four bhiami (kamava-
carabhami, ruapavacarabhimi, aripd
vacarabhami, |okuttarabhami, that is,
magga, phala, nibbana) are anatta.

But here, only dhammas in the three bhimi are taken.?’ In
some places, the Atthakatha only takes the last paragraph.

This is a clear example of what Payutto understands as
neyartha and nitartha teachings, one requiring further clarification
and one statesthereality. He explainsthat thefirst version statesthe
absolute, whichisal dhammasinthefour bhimi, including nibbana,
are anatta.?'® Whereasin the second version, themeaningislimited
to aspecific situation, whichisindicated by theword, idha, meaning
‘in this place/in this situation’, and the word, gahetabba, meaning
‘to be taken’.?®* He explainsthat the versewhich isfollowed by atha
nibbindati dukkhe meaning ‘then, one will get wearied of suffering’

216 sabbe dhamma anatta ti yada paiiiaya passati atha nibbindati dukkhe esa maggo
visuddhiya (Dh 279 - 80; Th 678).

217 sabbe dhamma anatta ti sabbepi catubhiimaka dhamma anatta. idha pana
tebhiamikadhamma va gahetabba (Th-alll 4).

218 p. 139

219 p, 139.
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indicates the feeling of the practitioner of insight meditation on the
five aggregates before the release from the clinging to the five ag-
gregates.?® For Payutto nitartha is al things are anatta, it is the
absolute reality, whereas five aggregates are anatta are taught in a
specifictimeand place, i.e. during insight meditation, to aparticular
audience, i.e. insght meditation practitioners. However, for the pro-
ponents of the atta perspective all dhammas are anatta is neyartha
because one needsto clarify further that al thingsin this sense means
all sarikhara and concepts with the exception of nibbana. Nitartha
according to them would be nibbana is atta.

The next argument, Payutto re-asserts what he already lays
out many timesin this book based on the three verses ending with
sabbe dhamma anatta. Sabbe dhamma anatta is clearly the most
guoted verse in support of the nibbana is anatta perspective. This
fact isalso agreed by the supporters of the nibbana is atta perspec-
tive.

Using logica hypotheses, this section aims at attacking an-
other point that Thanwuttho makes, namely, when thefiveaggregates
areimpermanent, suffering and not self, nibbana that isnot subject
to the three characteristics and is permanent and happy, ought to be
self.

And nibbana exists and is certainly beyond
the three characteristics for there are words
of the Buddha confirming that nibbana is
niccarn meaning permanent and perpetua and
supremely happy [...] nibbanam paramam
sukhasm meaning nibbana is supremely
haopy.221

220 1y 140.
221 Thanwuttho, p. 24.
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It is should be considered that, in reverse,
when nibbana ispermanent and happy, wecan
come to the conclusion that what is perma-
nent that is happy, what ishappy that ought to
be attg.??

Payutto assertsit isan incorrect use of logic like the follow-
Ing sentences:

Life that can move by itsdlf, that lifeis ani-
mal. All lifethat isanimal must die.??

And concluding thefollowing:

“Plant is life that cannot move by itself, so it
is not animal. Therefore, a plant cannot
die.”24

To conclude in this way is not correct ‘for life that is plant
must die also’.?® For death encompasses al and do not just refer to
animals. Similarly to “all dhammasisanatta”, encompasses not only
things that are impermanent and suffering, but also things that are
permanent and happy aswell .2 Just aslife hasawider meaningthan
just animal, it also refersto plants, dnammas likewise has a wider
meaning than just sarikharas (savikhatadhamma), it refersto nib-
bana aswell.??

Thisaims at refuting the atta perspective’s reading of refer-
encesthat seemsto connect the word atta with nibbana, but Payutto

222 Thanwuttho, p. 25.
223 . 144,
224 . 144,
225 . 144,
226 . 144,
227 . 144,
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arguesthat none of thesereferences could be read in anyway to mean
that nibbana is atta.

Know one’s nibbana.??

Study one’s nibbana.??
The Mahaniddesa further explains:

‘Study one’s nibbana’...one’s nibbana
means (study) for the extinguishing of one’s
greed, hatred and delusion.Z°

Moreover, the Atthakatha explains similarly:

‘Study one’s nibbana’ means study higher mo-
rality, for example, for the sake of extinguishing
of defilements, for example, greed.?*

Whereasthe Udana explains that ‘one’s’ means maggasiana
and phalasiana, which are sankhata-dhammas, thusthe self hereis
only the conventional self.??

The next point, Payutto refutes the reading of an important
reference that is commonly used by proponents of the atta perspec-
tive to mean that there is atta in the ultimate sense. Payutto argues
that the teaching of depending on oneself means ‘the pushing of the
processof causesand factorscalled dnammastowardsthegoa’, i.e.
‘not depending on luck or waiting for someone do it instead’.?* There-

228 jajifia nibbanam attano (Ud 28).

229 gikkhe nibbanam attano (Sn 183).

230 gikkhe nibbanamattano ti ... nibbanamattano ti attano ragassa nibbanaya dosassa
nibbanaya mohassa nibbanaya (Nidd | 421).

21 gikkhe nibbanamattano ti attano ragadimam nibbanatthaya adhisiladmi sikkheyya (Pj 11
592).

232 Ud-a192.

233 147
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fore, he argues depending on oneself is depending on the Dhamma
by practising the Dhamma.?*

attadipa viharatha attasarana
ananinasarana dhammadipa
dhammasarana ananiiasarana

You must be onewho has self asidland, self
as shelter, nothing el se as shelter. You must
be onewho hasDhammaasidand, Dhamma
as shelter, nothing el se as shelter.?®

Ananda, how does a monk live with self as is-
land, self as shelter, nothing else as shelter,
with Dhamma asisland, Dhamma as shelter,
nothing else as shelter. Monks in this
dhammavinaya abides contemplating the
body asbody ... feeling ... mind ... all dham-
mas. 236

According to Payutto it should beinterpreted asfollows: ‘de-
pending on oneself = depending on Dhamma = bring Dhamma to
practise = practise according to the Four Satiparthana = able to
depend on onesdlf = having Dhammaasrefuge’®’. Atta hereismeant
inthe conventional sense, when explained by the commentaries, itis
stated to be Dhamma or dhammakaya (which Payutto understands
to mean the collection of Dhammaor qualities).?®® Apart from refer-

234 . 147.

25 D1 100.

26 kathaii ca ananda bhikkhu attadipo viharati attasarano anaviiasarano dhammadipo
dhammasarano anasiiiasarano. idhananda bhikkhu kaye kayanupassiviharati ... vedanasu

.. citte... dhammesu (D Il 100).

237 . 148.

238 |t is very interesting to note that in the commentary one of the things atta is explained to
mean is dhammakaya. As we shall see, the proponents of the atta perpective would argue
that this is exactly what Luang Pho Wat Paknam says. that dhammakaya is atta and
dhammakaya of the arahat is equated with nibbana.
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ring to the practice of the Four Satipatthana, it is also given the mean-
ings of: Dhamma,?* |okiyal okuttaradhammas,?®® nine lokuttara-
dhammas,?* dhammakaya (of which highest are nine lokuttara-
dhammas)?®? etc., depending on thelevel of practice. Payutto argues
that atta isnever used asagoal that must be attained.?*® Thusthereis
no mentioning of ‘attaining atta’ or reaching/merging with atta or
atman.?** The argumentsregarding the depending on self isan argu-
ment, which al supporters of nibbara isanatta perspective haveto
addressin arguing their point. It istherefore done so here by Payutto.

2.3.5 Sections 16-24

The remaining sections of this chapter, Payutto provides no
more references concerning nibbana, so the important arguments
from this point will be briefly summarized. From what has been ar-
gued Payutto claimsthat these are the chargesthat the Dhammakaya
Foundation articleis guilty of:

1. Taking the Pali words from the Tipitakaand theAtthakatha
and inserting new meaning according to the school’s own beliefs

2. Citing the Tipitakaand theAtthakatha, mixing them up and
mistranglating them to support the school ’s own beliefs

3. When stuck without evidence, it states that the Tipitaka
recordsincompletely and cannot be taken asastandard, that the Chi-
nese Tipitakamust be brought into consideration, and that Tipitakais
an opinion, so the decision of scholars must be considered also

239 D 1 100.
240 Qv 111 846.
241 gpk 111 204.
242 Cp-a 276.
243 . 149.

244 1y 149.
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4. Bring in personal evidence, interpretation and opinion to
cause confusion

5. Claiming the ordinary person cannot understand, but it is
able to from the results of practice

6. Bringing in the opinion of thera, mahathera or teachers
to support it’s the schools’ own beliefs. 2%

Payutto concludesthat the Dhammakaya Foundation Article
is, therefore, guilty of offending the dhammavinaya.?*

L astly, Payutto assertsthat heisnot trying to engage adebate
whether nibbana is atta or anatta. But the point of thiswork is:

1. Todiscern whether or not the Buddhateaches that nibbana
is atta

2. To answer the question whether the principle of Buddhism
teaches that nibbana is atta?

3. To answer the question of whether the Tipitaka (and other
scriptures) teaches that nibbana is atta?*

As the rest of the book no longer concerns references and
arguments that nibbana is anatta, | will omit it.

245 1y, 162.
26 . 167.
247 . 170.
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I I NIBBANA ISATTA

THE PRINCIPLE OF EXAMINATION
OF NIBBANA-DHATU

3.1 INTRODUCTION

In 2001, | found abook called nanfiarsamszinninsraasiuna
wszwnsasauazassanan (Lak Pijarana Nippanthat Tam Naew Phra
Buddhadamrad lae Atthakatha) [ The Principle of Examination of
Nibbana-dhatu according to the Words of the Buddha and the
Atthakatha) 2 inWat Luang Por Sodh Dhammakayaran*®, Ratchaburi
province, of which year of publication and the publishing company
wereomitted. Itsauthors, agroup of Dhammapractitioners, whose
pen nameis Phutthathamprathip, could not be identified. Have they
purposely chosen to be anonymous, perhapsfor thereason that their
perspective countered the perspective of the Thai academic Buddhism
at the time? Thiswaswhat | speculated when | found it. The book
attributesitsteaching to many venerated monks, but the most impor-
tant one being L uang Pho Wat Paknam. It al so equates nibbana-dhatu

248 phutthathamprathip, HANWIEAWWIUSIOAUUUINTENNSATFULATas5ana1 (Lak
Pijarana Nippanthat Tam Naew Phra Buddhadamrad lae Atthakatha) [ The Principle of
Examination of Nibbana-dhatu according to the Words of the Buddha and the Arrhakatha)
(Unknown: Unknown, 1999).

249 This romanized spelling is given in the monastery’s website: Dhammakaya Buddhist
Meditation Institute (Wat Luang Por Sodh Dhammakayaram) <http://
www.en.dhammakaya.org>. Note that the spelling according to the Royal Institute for
thiswould be Wat Luang Pho Sot Thamkayaram.
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with dhammakaya that attained arahatta-phala. These facts lead
meto speculate that it might emanate from the Dhammakaya Foun-
dation or Wat Paknam or one of its branch monasteries. In any case,
itisabook, which I havefound to have compiled the most arguments
both in textual references and in the sayings of venerated monksin
support of the atta perspective.

In the introduction, the authors briefly mention that the
‘present’ debate, concerning whether the state of nibbana is anatta
or (real) lokuttara atta, is not something to be considered from ‘an
information that i s obtained carelesdy’ and cannot be concluded cor-
rectly without acomplete examination.?*® They warn those who hold
‘falseviewsand lead othersto hold the sameview asthem’, that they
will suffer the gravest consequences and may even fall to the
lokantara (the end of the world).%! It isavery serious warning di-
rected at not only those who see nibbana as anatta, but also at the
preachers of anatta perspective. As | will mention, one of these
preachersthat the book quotes and directly countersis Payutto.

The book consists of an introduction and ten chapters. It is
two hundred and fifteen pageslong, excluding the introduction and
the contents, which are together fourteen pageslong. Itiswrittenin
an academic languagein Thai with constant insertion of Pali into the
Thai text and constant reference to scripture. As opposed to
Dhammakaya Case, which iswritten for the general audience, this
book assumes that the reader possesses a good background in
TheravadaBuddhism and Pali. The content isasfollows:

250 1y [2].
. [3].
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Introduction;

Chapter 1. arambhakatha: the three aspects of nibbana;
Chapter 2: the results of the practice of the supari panno;
Chapter 3: what has happened before;

Chapter 4: what isnibbana?;

Chapter 5: the meaning of anatta;

Chapter 6: the meaning of atta;

Chapter 7. chapter of consideration;

Chapter 8: the redlization of the four truths by the nature of
anatta;

Chapter 9: dhammakaya isthe body attained in Dhamma of
the tathagata-sammasambuddha, the paccekabuddha and the
arahats. It is the nibbana-dhatu.. .etc.;

Chapter 10: methods of vipassana reaching dhammakaya
and entering magga-phala.

Asthereisaword limit to this, | will focus mainly on argu-
ments that make scriptural references and the arguments that con-
cern nibbana as atta. Chapter one which lays out the basic prin-
ciples will be summarized and paraphrased below in this section.
Chapter two, which iscompiled from sermons by venerated monks
and chapter three, which consists of stories and a saying from the
Tipitakawarning ‘learned monkswho do not practise’ and thereaders
not to fall prey to the annihilationist perspective, will be omitted. As
the argument of chapter eight shall be stated within the content of
chapter five, | shall omitit. Chapter ninethrough variousreferences
equates dhammakaya with nibbana-dhatu, which has the charac-
teristic of atta. As this chapter does not directly concern the topic
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of thisthesis, it shall be omitted. Moreover, Chapter ten, which con-
sistsof two meditation methods, one old, and one recent, which men-
tion the reaching of dhammakdaya shall be omitted.

| have had the pleasure of visiting Venerable PhraRgyanvisith,
the abbot of Wat L uang Por Sodh Dhammakayaram in Ratchaburi on
20 August 2003 when | was collecting background datafor thisthe-
sis. When | discussed the debate with him, he explained to me what
he saw asthe background to this debate. The content of the next two
paragraphsare my paraphrasesfromwhat he actually said:??

‘In the last one hundred years, students of Buddhist Studies
have described nibbana as anatta according to the words of the
Buddha, ‘sabbe dhamma anatta’. However, some practitioners ar-
gued that these words are a method of vipassana, the examination
of the five aggregates according to the true nature, asimpermanent,
suffering and anatta. This method preparestheway for the nibbida
iiana (fiana of weariness of the sarikharas) for those who have nei-
ther reached gotarabhi-7iana (the nana of one who is between the
state of theworldly and that of the noble), nor have entered the stream
of nibbana. Therefore, it isbelieved by the practitionersthat ‘sabbe
dhamma anatta’ does not refer to nibbana. They saw that in the
case of the pavicavaggiya (the first five disciples of the Buddha),
who have become sotapanna (stream-enterer) and have entered the
stream of nibbana, the Buddha preached the Anatta-1akkhana Sutta
comparing the opposite characteristics of atta and anatta, the pavica-
vaggiya then attained magga-phalato become arhats. Further, they
saw that, for thosewho are about to attain magga-phala, having seen
the forty characteristics of anicca, dukkha, anatta of the five ag-
gregates, they will gain anuloma-khanti (wisdom that seesthethree
characteristics of sarikharas) and see the extinguishing of the five

252 Froman interview with VVenerable PhraRajyanvisith at Wat L uang Por Sodh Dhammakayaram,
Ratchaburi, 20 August 2003.

77


http://www.pdfmachine.com?cl

78

CHAPTERIII

aggregates as nibbana, which has the opposite characteristic to
anatta, before entering magga-7iana and phala-riana. For theserea-
sons, those who are considered to have practiced at avery highlevel
see nibbana-dhatu in the paramattha to be visarikhara-dhamma
and/or asarikhata-dhamma, which hasthe total opposite character-
istic to sarikharas/sarkhata-dhammas, namely the five aggregates,
they saw nibbana as having the characteristic of atta.’

‘A number of practitionersheldthis perspective, but have not
directly addressed the topic like the scholars of the scripture, who
were considered not to have practised at ahigh level by some. Luang
Pho Wat Paknam, Bhas chareon, who hastaught amethod of samatha-
vipassana, argued to be in accordance with the four satipasthana
leading to dhammakdaya and nibbana, stated that nibbana-dhatu is
the amata-dhamma, the viraga-dhatu, the viraga-dhamma, and is
the state of permanence, supreme happiness and real atta (opposite
to theworldly atta). Many forest practitioners, for example, Luang
PuMan and Luang TaM ahaboowa have described the characteristic
of nibbana in similar ways. However, their perspective wasrefuted
by the scholars, for the practitioners did not show any textual evi-
dence in support of their claim to the public. Later, there are those
who see themsel ves as practitioners, who have compiled evidences
from the Tipitaka and the commentaries together with the evidence
from their practicesin support of their claim that nibbara-dhatu in
the paramattha has the characteristic of atta.’

Itisavery different background from Payutto’s who started
from the Third Buddhist Rehearsal pointing out the doctrinal differ-
ences between what he sees as Theravada, Puggalavada and Brah-
mins. Asopposed to seeing that Tha Theravada Buddhistshaveal-
ways held that nibbana is anatta, PhraRajyanvisith believesthat it
isonly the scholarsthat held thisview in the past. The practitioners
did not. It is also a distinction that Principle of Examination
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constantly makes and often calls those who hold the nibbana is
anatta ‘scholars who do not practice’.

Before going into details of the third chapter, | would liketo
summarizethe basic arguments of thisbook, which arefound inthe
Introduction and Chapter one, which will help readers understand
better the specific details of the arguments below.

The approach of thisbook seemsto beto compilereferences
for the atta perspective pointing out how to read and interpret each
reference. It hasno intention of rejecting the authority of any of the
texts, interestingly including the commentaries. The hypothesis of
the authorsis: ‘If referring to nibbana, in any respect, as having a
characteristic or astate of without the essence and the substancein
being self, then, it is anatta. However, if stating nibbana, in any
respect, that it has the characteristic or the dhamma state of sub-
stance and the essencein being self (having the statethat is opposite
to nature of anatta), then, it isreal atta (not sammuti attg).’?%

There are three basic principles in the understanding of
Phutthatham-prathip, one is what | call ‘the characteristics of the
unconditioned self’, the second is ‘the inseparability of the three
characteristics’, and the third is ‘the opposite characteristics of the
conditioned and the unconditioned’. These three principles are as
follows:

A comparison between the attributes of atta with the attributes
of anatta by example of the five aggregatesisfound in the Anatta
lakkhana Sutta. Readers should remember this Sutta asit is one of
the most important texts cited in support of this perspective.

253 pp. [8]-[9].
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‘Body, monks, isnot atta. Now, were thisbody
atta, thisbody would not tend to sickness, and
oneget the chancein saying in regard to body,
‘Let body become thus for me. Let the body
not become thus for me.” But inasmuch,
monks, asbody isanatta, therefore body tends
to sicknessand one does not get the chancein
saying in regard to body, ‘This body become
thusfor me. L et the body not becomethusfor
me.” %4

‘Doesnot becomesick’ isthe most important attribute to what
Is atta, which also, according to the authors, implies permanence
and happiness. From this attribute the author explainsthat whatever
this atta is, the reference points out that it has ‘substance and es-
sence of thetrue self (atta)’, through which oneis ableto say let it
become as one wishes, let the it not become thus for me (i.e. not
subject to birth, aging, pain and death).? ‘ Substance and essence of
thetrue self’ isthe authors’ understanding of what is atta, whichis
very different from Payutto’sunderstanding, which connectsatta with
clinging having no real existence, asthat of apicturewe createin our
minds.

And vice versa, the attribute of what anatta, the lack of es-
sence and substance of self, isto become sick and is powerlessin
theface of decay and death, which according to the authors, implies
impermanence and suffering. Thisissupported by the saying inthe
Samyuttanikaya in the Arahatta Sutta, aso one of the most impor-
tant arguments used in support of this perspective.

254 rgpam bhikkhave anatta. ripaii ca h’ idam bhikkhave att@ abhavissa na-y-idam ripam
abadhaya samvatteyya labbhetha ca ripe evam me ripam hotu evam me ripam ma ahost
ti. yasma ca kho bhikkhave ripam anatta tasma ripam abadhaya samvattati na ca labbhati
ripe evam me ripam hotu evam me rispam ma ahositi (Vinl 13).

255 p. [6].
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yad aniccam tam dukkham yam dukkham
tad anatta.

What isimpermanent that is suffering (can-
not endureforever in the same state, thosewho
graspitwith craving and view, suffer). What is
suffering that is not self.?®

What is actually meant in these two quotesis that imperma-
nence, suffering, and anatta are like chains of three hoopstied to
each other, the qualities are inseparable and are not free from each
other.?” Theinseparabl e chain of three hoops, whose pictureisgiven
at the back of thebook, isavivid simileof theauthors’ understanding
of the nature of the three characteristics. They provide this ssmile
many more timesin the book.

For the third principle, the opposite characteristics of the
conditioned and the unconditioned, the Vibhaga 6, whichisthetwelve
opposing characteristics of the five aggregates and nibbana givenin
the Parisambhidamagga (Patis |1 238), is cited in support of it. In
the Parisambhidamagga the conditioned and the unconditioned
dhammas are described in comparison. Thisisexplained in detail on
pages 6 - 14 of the first chapter of this book.

Theauthorsarguethat it isnot possibleto understand the char-
acteristics of the unconditioned until one truly understandsthe im-
plications of the characteristics of the conditioned. At the moment
when the insight meditation practitioner has thoroughly examined
the five aggregates according to the three characteristics, he or she
then devel ops a supramundane wisdom that isableto penetrate into
the unconditioned dhamma. At this point, the moment of entering

256 G111 22. The words in parentheses are the authors’, p. [6].

257 p [7]
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the fruit of the Buddhist path called sammattaniyama, the condi-
tioned and the unconditioned can be compared as follows: on the
conditioned side, impermanence, suffering and not self are found
together with the characteristics of these three marks; on the uncon-
ditioned side permanence, supreme happiness and substance and es-
sence in being self that is released from all defilements are found.
Therefore, they have completely opposite characteristics.

Parisambhidamagga liststheforty conditions of sarikharas/
sarikhata-dhammas, these are then put against the opposite the char-
acteristics of the unconditioned.?®® The book providesthe actual pas-
sage for the conditioned dhammas and then put both characteristics
of the conditioned and the unconditioned side by sidein atablein
comparison:

A monk gains anuloma-khanti (realization of
the three marks of existence) by how many
conditions? Enters sammattaniyama by how
many conditions? A monk gains anuloma-
khanti by forty conditions. Enters sammatta-
niyama by forty conditions?

How does a monk gain anuloma-khanti by
forty conditions? How does he enter sam-
mattaniyama by forty conditions?

The monk examines the five aggregates by
their nature of impermanence, suffering, be-
comingill, being likeaboail, being likean ar-
row, hardship, becoming sick, being the other,
being that whichisdecayed, bringing the bad,
being evil, being dangerous, being an obstacle,
being afraid, being that whichisrotten, being

258 Patis |l 238. The wordsin parentheses are mine.
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not lasting, being without aresistance, being
without a protection, being without refuge,
being empty, being bare, being void, being
anattaz, being harm, having change as norm,
being without an essence, theroot of hardship,
being like an executioner , being adecay, hav-
ing asava, being conditioned, being avictim
of mara, having birth asnorm, having aging as
norm, having sickness as norm, having death
asnorm, having grief asnorm, having lamen-
tation asnorm, having despair asnorm, having
SOrrow as norm.

When examining thefive aggregates by their
nature of impermanence, he gains anuloma-
khanti. When examined the extinguishing of
the five aggregates to be nibbana, as perma-
nent, he enters sammattaniyama

When examining thefive aggregates by their
nature of having sorrow asnorm, hegains
anuloma-khanti. When examining the
extinguishing of thefive aggregates, to be
nibbana, as without sorrow, he enters
sammattaniyama. >

259 katihakarehi anulomikam khantim parilabhati katihakarehi sammattaniyamam okkamati.
cattarisaya akarehi anulomikam khantim payilabhati cattarisaya akarehi sammattaniyamam
okkamati. katamehi cattarisaya akarehi anulomikam khantim parilabhati katamehi
cattarisaya akarehi sammattaniyama okkamati. pasicakkhandhe aniccato dukkhato rogato
gandato sallato aghato abadhato parato palokato itito upaddavato bhayato upasaggato
calato pabharigato addhuvato attanato alepato asarapato rittato tucchato suisiato anattato
admavato viparinamadhammato asarakato aghamiilato vadhakato vibhavato sasavato
sarikhatato maramisato jatidhammato jaradhammato byadhidhammato maranadhammato
sokadhammato paridevadhammato upayasadhammato sarnkilesikadhammato
paiicakkhandhe aniccato passanto anulomikam khantim patilabhati paicannam
khandhanam nirodho niccam nibbananti passanto sammattaniyamam okkamati...
paiicakkhandhe sankilesikadhammato passanto anulomikam khantim patilabhati
paiicannam khandhanam nirodho asarikilitham nibbananti passanto sammattaniyamam
okkamati. (Patis |1 238-241).
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| havetried to reproduce the table:2%°

Conditioned dhamma

1. Aniccam (that whichis
impermanence)

2. Aniccalakkhanam
(the characteristic of that which
ISimpermanence):

being that which isdecayed,

being afraid,

being that whichisrotten,

being not lasting,

having changeasnorm,

being without an essence,

being adecay,

being conditioned,

20 pp. 10-14.

Unconditioned dhamma

1. Niccam nibbanam
(nibbana is permanent)

2. Nicca-lakkhanam
(the characteristic showing that

nibbana has the state of
permanence):

nibbana does not have decaying
asnorm,

nibbana does not have the
nature of being afraid,

nibbana does not have the
naturewhichisrotten,

nibbana isthat which islasting,

nibbana does not have change
asnorm,

nibbana has an essence,

nibbana doesnot havethe nature
of being adecay,

nibbana does not have
conditions,
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having death asnorm.

3. Dukkham (suffering).

4. Dukkha-lakkhanam
(the characteristic showing
suffering):

becoming ill,
beinglikeaboil,

being likean arrow,

hardship,

becoming sick,

being the other,

bringing the bad,

beingevil,
being dangerous,

being an obstacle,

nibbana does not have death.

3. Sukharm nibbanam
(nibbana is happy).

4. Sukha-lakkhanam

(the characteristic showing
happiness).

nibbana does not haveillness,
nibbana does not have abail,

nibbana does not have arrow,

nibbana adoesnot have
hardship,

nibbana does not have
sickness,

nibbana does not have an other
asacondition,

nibbana does not have that
which bringsthe bad,

nibbana does not have evil,
nibbana does not have danger,

nibbana does not have
obstacle,
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being without aresistance,
being without a protection,
being harm,

theroot of hardship,

being like an executioner,

having asava,

being avictim of mara,
having birth asnorm,
having aging asnorm,
having sicknessasnorm,
having death asnorm,
having grief asnorm,

having lamentation asnorm,

having despair asnorm.

5. Anatta. Not salf, not areal,

lasting self of anyone (only
unreal self, that theworld

designatesor givesas‘“adoer,
an experiencer, a possessor of

own power”).

nibbana is aresistance,
nibbana is a protection,
nibbana does not have harm,

nibbana does not have root of
hardship,

nibbana isnot like an
executioner,

nibbana does not have asava,
nibbana isnot avictim of mara,
nibbana does not have birth,
nibbana does not have aging,
nibbana does not have sickness,
nibbana does not have dezth,
nibbana does not have grief,

nibbana does not have
|amentation,

nibbana does not have despair.
5. Paramattharn nibbanam.

Nibbana is supremely
beneficial.
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6. Anatta-lakkhanam.
Themark that showsthe nature
of not self, the opposing
characteristic to self
(attaparikkhepa):

that whichisnot arefuge,

empty (of theunreal atta, that is
atta-lokiya that the world
designatesor givesasadoer, an
experiencer, apossessor of own
power),

bare (of substance and essence),

void (must become extinct from
its state)

that which has sorrow by
defilementsas norm,

not content from bonds

(not freed from that which binds
beingsto various existences,
namely bonds of sense-desires,
bonds of becoming, bonds of
views, bondsof ignorance).

6. Atta-lakkhanam: The mark
that showsthe nature of (real)
atta, liberated from defilements
and cankersand void of
sarikhara. It is a characteristic
that opposes anatta
(anattaparikkhepa).

nibbana is arefuge,

nibbana is not void (arittam)
from thereal sdf, that is
released, liberated from the
defilementsand cankers,

nibbana is not empty
(atuccham) of substance and
essence,

nibbana is supremely void
(paramarn suririam) from the
defilementsand cankers, from
the unreal (Iokiya) atta, and all
that is arises from attalokiya,

nibbana does not have the
nature of sorrow by the
defilementsand cankers,

nibbana is freed from bonds,
free from dhammas that bind
beingsto various existences
(yogakkhemarm).
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It should be noted that instead of trand ating paramattharm as merely
ultimate, highest or supreme, the authors have chosento add theword
beneficial. They further explainthistermthat itisthearahat s atta
lokuttara that possesses the substance and the essence in being the
rea self, that is released from the defilements and cankers, as the
Buddhateaches “know the self ’snibbana” and “(nibbana) does not
become sick”.?! Therefore it is the real atta-vimutti. Moreover,
attalakkhanam is the characteristic, which the authors argue to be
implied in the Parisambhidamagga.

3.2PRINCIPLE OF EXAMINATION

3.2.1 Chapter 4: what isnibbana?

Thefourth chapter isheaded ‘What isNibbana?” and setsout
to define what nibbana isand how its characteristics should be un-
derstood. Itisdivided into four main sections. Thefirst section lists
the description of nibbana found inthe Tipitakaand the Atthakatha.
The second section is headed ‘the Principle of Examination of the
Characteristic of Nibbana* and providesreferencesto its character-
isticsand how these characteristics should be examined. Thefourth
section, ‘The Three Aspects of Nibbana’, elaborates on the topic of
the second section and what has been said previoudly at the begin-
ning of the introduction. Thelast section is the section of ‘Consid-
eration’, in which the authors provide their understanding of what
has been said in the chapter.

| have selected theimportant synonymsfor nibbana provided
in thisbook, which are dipa, arefuge; sarana, getting rid of harm;
tana, aplacefor protection; lena, aplace of security; parayna, reach-

261 p 12,
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ing and remain there;#? accuta, dhamma that does not move to be-
come other; and amata-dhamma that does not die.?®® Theword dipa
and sarana, is very important, as we shall see, thisis then linked
with the attadipa and attasarana in the Attadipa Sutta (D 111 77).

The second section consists of six characteristics of nibbana
found inthe Tipitakaand the Atthakatha:

1. Supremely happy.2®*

2. Asankhatadhamma, the nature that cannot be conditioned
by a cause, the highest reality (paramattha-dhamma) that truly ex-
ists.2% This characteristic is taken from the third Nibbana Sutta in
the Udana.?%

Thereexigts, monks, that whichisunborn, that
which is unbecome, that which is uncreated,
that which isunconditioned. For if therewere
not, monks, that whichisunborn, that whichis
unbecome, that which isuncreated, that which
is unconditioned, there would not be made
known herethe escapefromthat whichisborn,
from that which is become, from that which
iscreated, fromthat which isconditioned. Yet
since there exists, monks, that which is un-
born, that which is unbecome, that which is
uncreated, that which isunconditioned, there

262 gpk 111 112

263 Ky 316.

264 nibbanam paramam sukham (Dhp 204).

265 . 39.

265 atthi bhikkhave ajaram abhiitam akatam asasikhatam. no ce tam bhikkhave abhavissa
ajatam abhiatam akatam asankhatam, na-y-idha jatassa bhitassa katassa sarikhatassa
nissaranam painiayetha, yasma ca kho bhikkhave atthi ajatam abhitam akatam asarikhatam

tasma jatassa bhiitassa katassa sarikhatassa nissaranam panriayati (Ud 80-81).
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istherefore made known the escape from that
whichisborn, fromthat whichisbecome, from
that which iscreated, from that whichiscon-
ditioned.

The authors expand on this by giving the characteristics of
asarikhata-dhamma. The qualities of the unconditioned are:

Arising does not appear;
passing away does not appear;
when stands, it is not subject to change.?”

Thisas| will mention later isanimportant quote, which will
be argued that if something wereto stand and not subject to change
that standing dhamma, must, therefore, exist and does not become
annihilated.

3. Nibbana ispermanent, perpetua, stable and lacks change.®

4. Nibbana is amata-dhamma (deathless dhamma),
dhamma without birth, without aging, without pain, without death.?®

5. Ayatana (nibbana), a place or sphere without suffering,
only happiness:

267 na uppado pafnfidyati na vayo paindyati na thitassa aifiathattam padinayati. imani kho
bhikkhave tini asasikhatassa asarikhatalakkhananiti (A 1 152).

268 nibbanam niccam dhuvam sassatam aviparinamadhammanti asamhiram asarikuppam
(Ndd 11 56).

289 pasicakhandhe jatidhammato passanto anulomikam khantim parilabhati pasicannam
khandhanam nirodho ajatam nibbananti passanto sammattaniyamam okkamati,
pavicakkhandhe jaradhammato passanto anulomikam khantim parilabhati paicannam
khandhanam nirodho ajaram nibbananti passanto sammattaniyamam okkamati paicak-
khandhe byadhidhammanto passanto anulomikam khantim parilabhati paicannam
khandhanam nirodho abyadhidhammam nibbananti passanto sammattaniyamam okkamati
pavicakhandhe maranadhammato passanto anulomikamn khantim parilabhati pasicannam
khandhanam nirodho amatam nibbananti passanto sammattaniyamam okkamati (Patis ||
241).
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There is, monks, ayatana (nibbara) where there is neither
earth, nor water, nor fire, nor wind, nor that base consisting of end-
less space, nor that base consisting of endless consciousness, nor
that base consisting of nothingness, nor that base consisting of nei-
ther perception nor non-perception, nor thisworld, nor the next world,
nor both sun and moon in that ayatana (nibbana). Monks, | do not
speak of that ayatana (nibbana) that it is coming, or going, or re-
maining, or falling, or arising. That ayatana (nibbana) is without
foundation, without occurrence, without object. Thisis the end of
dukkha.?”

Theauthors, then, givethemeaning of ayatana. Themeaning
of theword a@yatana isan ‘abiding place’ (vasarthana). Itssynonyms
appear in the Abhidhanappadipika, which is not a canonical text,
but adictionary composed by a Sinhalese monk.?"

(i) Country of birth (savijatidesa)

(i) Cause (hetu)

(iii) Dwadlling place (vasatthana)

(iv) Source (akra)

(v) Assembly place (samosaranarthana)

(vi) Making aportion full (padapirana)

Then, they argue that in the statement from the Udana, the
Buddha means that nibbana is the ‘abiding place of nibbana-

dharu.?”? It isclear from the understanding of ayatana (nibbana) as
an abiding placethat the authors based their understanding of nibbana

270 Jd 80.

2711 PhraChao Varawongsader Kromal uang Jinavarasirivadhana Somdej PhraSangharaja
Chao, Abhidhanappadipika, 3" edition (Bangkok: Mahamakutratwitthayalai, 1987), p.
226.

272 1y 43,
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on Luang Pho Wat Paknam’s thammakai meditation system. For
ayatana isunderstood by L uang Pho Wat Paknam asadwelling place
of Buddhas and arahants.

Thefirst four characteristics, therefore, can be seen as char-
acteristics with shared interpretation between the two sides of the
debate. No argument arisesfrom these. However, when we cometo
thefifth and sixth characteristics, their interpretations are no longer
shared by both sides. The ways the authors see both ayatana and
nibbana-dhatu, are rejected by the advocators of the anatta per-
spective.

Apart from this part and the following section on the three
aspects of nibbana, not much elsein the rest of book is said about
ayatana-nibbana. 1t is clear to me that the objective of thisbook is
primary concerned with countering the nibbana is anatta perspec-
tive, especially Payutto’s, and arguing that nibbana is atta, more
than arguing for or defending the thammakai interpretation of
ayatana-nibbana and dhammakaya.

6. Nibbana-dhatu is of two types. saupdadisesa-nibbana-
dhatu is the nibbana-dhatu of the arahat who still possesses the
five aggregates and anupadisesa-nibbana-dhatu, the nibbana-
dharu of the arahat whose five aggregates have extinguished. This
term isinterpreted as nature where the state of nibbana is situated.
It iswhat abides in ayatana (nibbana).

Monks, what isanupadisesa-nibbana-dhatu?
Themonk inthisdhammavinayaisan arahat,
the passionless one, who has ended the
brahmacariya, donewhat isto be done, aban-
doned the burden, attained hisown benefit, ex-
tinguished the fetters of existence, released
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by the knowledge. All vedana in the body of
that monk isthenature, (which al defilements
for example craving) can nolonger beenjoyed,
and have cooled (extinguished). Monks, | call
this anupdadisesa nibbana-dhatu ...€tc...

Whereas dharu, which occursin dhamma that
goes in front, is a place where all existence
haveextinguished inall respects, is(nibbana-
dharu), where upadi (five aggregates) no
longer remain.?”

Further, the explanation of the term nibbana-
dhatu intheAtthakatha:

Nibbana isnamed dharu because of the mean-
ing of thereis no being and no life and be-
cause of the meaning of the holder or of the
state (of nibbana), for these reasons it is
named nibbana-dhatu.?’

It is aso clear from the understanding of nibbana-dhatu as
nature where the state of nibbana is situated that the authors based
thisunderstanding on Luang Pho Wat Paknam’s thammakai medita-
tion system aswell for this characteristic isthe same aswhat L uang
Pho Wat Paknam calls phra nipphan described as the dhammakaya
that has attai ned arahatta-phala of Buddhasand arahantsthat dwell
In ayatana (nibbana).

278 katama ca bhikkhave anupadisesa nibbanadhatu idha bhikkhave bhikkhu
araham hoti khinasavo vusitava katakaranityo ohitabharo
anuppattasadattho parikkhinabhavasamyojano sammadasiiia vimutto
tassa idheva bhikkhave sabbavedayitani anabhinanditani sitibhavissanti
ayam vuccati bhikkhave anupadisesa nibbanadhatu ... anupadisesa pana
samparayika yamhi nirujjhanti bhavani sabbaso (It 38 — 39).

274 tadeva nissattanijjivarrthena sabhavadharanarthena ca dhatu ti
nibbanadhatu (1t-al 164).
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Fromthesix characteristicsoutlined above, one could already
seethat three aspects of nibbana - state, dweller and dwelling place
- can be distinguished similarly to L uang Pho Wat Paknam as| have
explained in Chapter 1 of thisthesis. However, thethree aspectsthat
areonly implied in the teaching of L uang Pho Wat Paknam, are ex-
plicitly stated by the authors, both on pages 1 -2 in chapter one and
then elaborated further on pages 49 - 57 of chapter 4.

The authors claim that these aspects are taught in the scrip-
ture:

1. Thefirst aspect isnibbana as ‘astate/virtue/acharacteris-
tic’.2” It isastate without defilements, craving, bonds and suffering;
an unconditioned dhamma (asarsikhata-dhamma); permanent
(niccarm), perpetua (dhuvarm), stable (sassatarn) and lacks change
(aviparinama-dhammam); an eternal dhamma), not subjected to
birth, aging, pain and death; the supremely happy (paramam sukharmn)
etc.?’® This aspect correspondsto the first four characteristics.

2. The second aspect of nibbana isnibbana as ‘anature that
holds in the state of nibbana, “nibbana-dhar™.?’” This aspect
corresponds to the sixth characteristic.

3. Thethird aspect of nibbana isnibbana as ‘aplacetowhich
the asekha (arahants) go without sorrow’,?® and an ayatana, an
abiding place (vasanarthana).?” This aspect correspondsto thefifth
characteristic.

275 . 2.

276 1hid.

277 |t-al 164.

278 ahimsaka ye munayo niccam kayena samvuta te yanti accutam rthanam
yattha gantva na socare (Dhp 225 - 6).

27° Ud 80.
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Thefirst aspect isgiventheattributes of permanent, supremely
happy and (real) atta.?® Thisreal atta being atta that would not tend
to sicknessas stated in the Anatta-1akkhana Sutta and al so adhamma
in the paramattha within:

In theword, attadipa, for example, dhamma
in the paramattha named “atta” refers to
dhamma within.?!

The second aspect is called the asarikhata-dharu, nirodha-
dhatu or nibbana-dhatu. Thisis equated with dhammakaya that is
atta.?? Dhammakaya as understood by Luang Pho Wat Paknam is
there given an important synonym of nibbana-dhatu.

The third aspect of nibbana is nibbana as a place. This is
given support from a reference to the Dhammapada, and its
Atthakatha:

Sageswho do not harm, constantly restrained
in body, they go to the place without birth,
where, having gone, they do not grieve.?®

Theword accutarn means permanent. Theword
thanam is a place that does not aggravate, a
placethat isperpetud . Theword yattha means
that the sages go to the place, nibbana, where
(the asekha) go and do not grieve, that is, are
not troubled.?®*

280 . 49.

281 atta namettha paramatthato dhammo abbhantaraszhena (Sv-pt 11 188).

282 pp. 52-53.

2 ahimsaka ye munayo niccam Kayena samvuta te yanti accutam rhanam yattha gantva na
socare (Dhp 225-6).

2 accutanti sassatam. thananti akuppatthanam dhuvarthanam. yattha ti yasmim gantva na

socanti na vihaisianti, tam nibbanatthanam gacchantr ti attho (Dhp-a Il 321).
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Then the authors go on to say that nibbana initstrue nature
isnot only astate void of defilement, craving and suffering, but also
the holder of the state nibbana that is nibbana-dhatu.?® Because
without nibbana-dharu, in which the state of nibbana is situated,
the state of nibbana cannot exist; like goodness, badness, suffering
and happiness, without the holder of these states namely human or
animal, they cannot exist.?® When thereis anature that possesses a
state, theremust be adwelling placefor that nature, but the dwelling
place of the possessor of nibbanadhatu isaland void of sarikhara,
soitisaplacewithout birth, that is, it does not move from one exist-
ence to another.?®’

The three aspects of nibbana can again be seen as deriving
from the understanding of L uang Por Wat Paknam and also adevel-
opment of it. As| already said the second aspect correspondsto what
Luang Pho Wat Paknam calls phra nipphan, the dhammakaya
arahatta of Buddhas and arahants. Many advocatorsof the atta per-
spective share acommon understanding that the state of the nibbana
has to have an object where it is Stuated. The Sangharaja (Phae
Tissadevo) goeson in detall about how apurity of an object cannot
exist alone, that it must have an object whereisit situated, for ex-
ample, the purity of water must exist inthewater and the cleanliness
of clothes must exist in the clothes, the ideas of which echoes that
statement of the authors in the previous paragraph. Where this ob-
jectissimply called atta by the Sangharaja, it iscalled dhammakaya
arahatta which isdescribed as atta by L uang Pho Wat Paknam. But
in thisbook the authors not only base their understanding on Luang
Pho Wat Paknam that this object isdhammakaya arahatta, whichis
atta, but they go further to equate it with the term nibbanadhatu.
Moreover, the third aspect, ayatana (nibbana) is described simi-

285 p. 52.
286 . 52.
287 . 53,
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larly to L uang Pho Wat Paknam as supra-mundane sphere beyond the
threerealms, beyond the reach of any being ordinary consciousness
and can only be reached by the dhammakaya-riana.?® Thisisagain
developed further asbeing the dwelling place of nibbaradhatu, which
is dhammakaya arahatta of Buddhas and arahants.

3.2.2 Chapter 5: themeaning of anatta

Chapter fiveisheaded, ‘the Meaning of Anatta’. Itisanim-
portant chapter of the book, in which the authors elaborate and de-
termine the scope of the word anatta. This chapter providesthe un-
derstanding of anatta from the point of view of those who see
nibbana as atta (atta perspective), whichisvery different from the
understanding of those who see nibbana as anatta (anatta perspec-
tive). A large part of this chapter is, therefore, devoted to arguing
that sabbe dhamma anatta does not refer to nibbana; an argument
that runs counter to the interpretation of Thai academic Buddhists
over at least the last century. A number of paragraphsof thischapter
include quotations of the works of Payutto, to which the authorsdi-
rect their arguments. In this chapter the authors explain precisely
how the Atthakatha’s commentaries on sabbe dhamma anatta areto
be interpreted and give their understanding of the term paviriatti-
dhamma.

In the beginning of chapter 5, the authors explain the word
anatta as ‘the state of all nature that is without the substance and
essence of being self, person, us-them, ours-theirs. In short, itisthe
state that is not atta.”?®

288 . 48.
289 . 58,
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The principle of the inseparability of the three characteris-
ticsisthe main argument of this chapter. This principle can be sum-
marized as that when all the characteristics of the tilakkhana and
their associated characteristics are inseparable, nibbana, which is
permanent and supremely happy cannot have the characteristic of
anatta, for anatta is one with impermanence and suffering and is
fixed upon sarikhata-dhnamma. Thisisone of the main arguments of
this perspective. Aswe shall see, the authorswill argue further that
asthe principle of inseparability istaken from thewords of the Bud-
dhain the suttas, al the commentarial references regarding anatta
must be seen in accordance to this principle:

What isimpermanent, that is suffering. What
issuffering, that is not self.?

According to the authors what isanatta isalso suffering and
not self aswell:

But inasmuch, monks, asriipa isanatta, there-
fore ripa tends to sickness (abadhaya is
equivalent to dukkhal akkhana).?*

The Buddha therefore states the principle in the first quote
and then states it in reverse in the second quote, where the word
sickness is taken as a synonym of the word suffering. The authors
argue that this shows ‘the oneness, the linkage within the condition
of the relationship according to tilakkhana or samarinia-lakkhaa
namely anicca-lakkhana, whichisequal in meaning to dukkha-lak-
khana which isequal in meaning to anatta-lakkhana.”®? This prin-
ciplecan be summarizedin diagrams.

290 G122
291 Vin | 13. The words in parentheses are given by the author, p. 60.
292

p. 60.
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N OX
\/

The second quote:

dukkharm
(abadha)

v
'e‘

Both quotestherefore asargued by the authors, show the prin-
ciple of inseparability of the three characteristics.

Moreover, state the authors, what isanatta isessentially only
thefive aggregates, asthe Buddha has stated in the Anatta-dhamma
Sutta:
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The venerable Radha addressed the Exalted
One. “Anatta-dhamma! Anatta-dhamma!
Lord, what isanattadhamma?’ The Buddha
answered, “Radha, ripa ... vedana ... saviria

. sarikhara ... vininana (are) anatta-
dhamma. So seeing, Radha, the well-taught
ariyafeelsaversionfromrapa ... vedana ...
saiifia ... sarkhara ... viariana. When he
feels aversion, he abandons desire, when he
abandons desire, he is released. When re-
leased, he hasthe 7iana that knows: “Rebirth
Is destroyed, lived is the righteous life, done
Is my task, for life in this condition there is
not hereafter.”2%

As sarikhata-dhamma are subject to causes and conditions,
arising and ceasing according to the chain of dependent origination,
only it hasthe characteristics of aniccarm, dukkham and anatta, the
opposite characteristics to asarikhata-dhamma.?** The characteris-
tics of savikhata-dhamma are: arising occurs (uppdo paviriayati);
passing away occurs (vayo paviriayati); and when it stands, change-
ability occurs (thitassa aviriathattam painayati).>® Whereas, the
characteristics of asakhata-dhamma are: arising does not occur (na
uppado paiifiayati); passing away does not occur (na vayo
pavinayati); when it stands, changeability does not occur (narhitassa
aiifiathattam painayati).?*

Therefore, argue the authors, the three characteristics cannot
be separated. Theimage of theinseparability of the three character-
isticsisgiven asthree hoops of chainstied together, whichever hoop

293 S1I1 196 - 7.
294 . B1.

295 A | 152.

296 A ] 152.
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islifted, other two hoops are taken up with it.?” Whenever the Bud-
dha states a characteristic by itsalf, it isfor the reason of citing the
characteristic of thetilakkhana; the other characteristics, which are
inseparabletoit, are also embraced.?®

In fact, seeing anicca-lakkhana is also see-
ing anatta-lakkhana, because when seeing
one of thethree characteristics, the other two
are also seen.®®

The next section is the section of ‘Consideration’. It is di-
vided into seven points. The first point concerns the meanings of
anatta-lakkhana. Anatta-lakkhana in the Tipitakaand the Atthakath,
state the authors, has at least four aspects: void, lack of owner, not
being dominant or not abiding according to power, and negating atta:

The four aspects of anatta-lakkhana are:

1. Suiniatatthena: with the meaning of being void (of the
conventional self).

2. Assamikatthena: with the meaning without an owner.

3. Anissararrhena or avasavattanasshena: with the mean-
ings not being dominant or not abide according power.

4. Attaparikkhepasrhena: with the meaning of opposing
attg.3®

Theauthors statethat their purposeisto el aborate on the char-
acteristic of anatta-dhamma without contradicting the principle of
inseparability of the three characteristics. The authors go on to say

297 p. 64.

298 p. 64.

299 aniccalakkhane hi disthe anattal akkhanam disrhameva hoti. tisu hi lakkhanesu ekasmim
difrheitaradvayam disthameva hoti (Ud-a236).

300 p. 63
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that thetwo of thesefour aspects, namely, being void and not abiding
according to power, arewrongly taken up by themselvesto arguethat
thisisthe reason why nibbana is anatta because nibbana does not
abide according to power, and that as nibbana is anatta, nibbana is
alsovoidi.e. non-existence. Not abiding according to power hascer-
tainly been used by Buddhadasaand Payutto to arguetheir point, how-
ever, neither Buddhadasa nor Payutto would use void to argue that
nibbana is non-existent, they would only say that it is void of any
kindsof atta. Infact, Payutto goesinto detail that thefact that nibbana
Isanatta does not mean that nibbana is non-existent for that would
constitutean annihilationist’sview. Theinterpretation of void asnon-
existenceimpliesthat the authors are al so countering other viewson
nibbana, one that corresponds to the annihilationist’s kind.

Theauthorsinthelast chapter haveaready explained that when
nibbana is described as void, it is meant that it is void of defile-
ments, ignorance, craving, clinging and all sarikharas.*** Whenitis
saidthat itisvoid of sdf, itismeant that itisvoid of worldly self and
that belonging to theworldly self.32 In this chapter they develop their
argument further that ‘by theword “void”, the Buddhadoes not mean
that “thereisno atta that isaparamattha-dhamma”, in the way some
people understood.®® Atta that is a paramattha-dhamma truly ex-
ists, but paramattha-dhammaisvoid of conventional (sammuti) atta,
namely, doer/experiencer etc.* Then, they quote the Cila-suririata
Sutta:

Formerly I, Ananda, as well as now, through
abiding in emptiness, regularly abide. Asthis
palace of Migra’s mother is empty of el-
ephants, cows, horses and mares, empty of
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gold and silver, empty of assemblages of men
and women, and thereis only thisthat is not
emptiness, that isto say the solitude grounded
on the Order of monks; even so Ananda, a
monk, not attending to the perception of vil-
lage, not attending to the perception of human
beings, attends to solitude grounded on the
perception of forest. Hismindissatisfied with,
pleased with, set on and freed in the percep-
tionof forest. Hecomprehendsthus: ‘Thedis-
turbances there might be resulting from the
perception of village do not exist here; the
disturbancesthere might beresulting fromthe
perception of human beingsdo not exist here.
Thereisonly thisdegree of disturbance, that
Isto say solitude grounded on the perception
of forest.” He comprehends, ‘Thisperceiving
isempty of the perception of village.” Hecom-
prehends, ‘This perceiving is empty of the
perception of human beings. And thereisonly
this that is not the perception of human be-
ings. And there is only this that is not empti-
ness, that is to say solitude grounded on the
perception of forest.” He regards that which
IS not there as empty of it. But in regard to
what remains there he comprehends, ‘That
being, thisis.” Thus, Ananda, thiscomesto be
for himatrue, not amistaken, utterly purified
realization of emptiness.3%

305 M |11 104 -5.
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Then citing from theAtthakatha, theauthorsexplainthat itis
anal ogous to an empty house or an empty pot, which does not mean
that “the house or the pot does not exist” but only means that the
house or the pot isvoid of the other things, thingsthat have no sub-
stance and essence of being ahouse or apot only.

The Cala-suniriata Sutta exemplifiesakind of interpretation
of theword susiriata that issimilar to theinterpretation of the suiriata
in the Tathagata-garbha school of thought. Tathagata-garbha is a
stream of thought or aphilosophical trend in Mahayana Buddhism.
Itscorresponding sourcesare, for example, Tathagata-garbha Siitra,
S imaladevisimhanada Sitra, Mahaparinirvana Sitra, and the
treatise called Ratnagotravibhaga (Uttaratantra). Its basic teach-
ing isthe presence of the Tathagata-garbha (embryo of the Tatha
gata) inall beings, whichistheir potentiality to attain Buddhahood.
Tathagata-garbha Sitrateachesthrough nine examplesthat no mat-
ter how defiled abeing might be, in the vision of the Buddha, it pos-
sessesthe Tathagata-garbha, and one day that being will attain Bud-
dhahood. But what isinteresting in the Tatha@gata-garbha school of
thought in the context of this debate is that in the S'imaladevisim-
hanada Sutra the Tathagata-garbha is said to be empty. However,
thisemptinessisnot the emptiness of inherent existence asthat taught
inthe Madhyamaka school, but it isthe emptiness of “al the defile-
ment-stores’, but non-emptinessof ‘the Buddhadharmas’, whichis
called two kinds of emptiness.*® The Tathagata-garbha therefore
iIsunspoiled by the defilementsand intrinsi cally endowed with Bud-
dha qualities even in ordinary beings. This can be seen as a more
positive understanding of emptiness than that of the Madhyamaka,
which sees all thingsincluding nibbana as empty of inherent exist-
ence. Thisinterpretation of emptinessbearsalot of smilarity tothe
interpretation of emptiness in the above two quotes: emptiness is

306 TheLion’s Roar of Queen Srimala: ABuddhist Scripture on the Tathdgatagarbha Theory,
trans. by Alex Wayman and Hideko Wayman (Delhi: Motilal Banarsidass, 1990), p. 99.
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‘that which isnot thereas empty of it’, but that whichisthere, isnot
empty, for example, the pot is empty means that there is no other
thing in the pot and does not mean that the pot does not exist. The
similarities are to the extent that Skilling has argued that the
Tathagata-garbha school has adapted the ideain the Cizla-suiriata
Quttainto itsthinking.>” Similarly, the Cila-surisiata Suttais taken
by the authorsto arguethat it isthe way to understand how nibbana
Isempty of self, which does not mean that atta in the ultimate does
not exist, but that atta in the ultimate sensetruly exists, but isvoid of
conventional or designated atta. One then is able to see some con-
nections between the Tathagata-garbha school of thought and the
atta perspective. Aswe shall see, in the next chapter, | shall try to
comparethetwo ideasto seewhat we can understand fromtheir simi-
larities and differences.

Asjust discussed, the authors emphasi ze that voidnesswhen
applied to asarikhata-dhamma, means only the lack of essencein
conventional atta, and does not mean lack of atta in the ultimate:

All dhamma, both sarikhata and asarikhata
are void (empty) of atta because thereis no
person, that is, atta.>*®

‘Asarikhata-dhammaisvoid of atta” meansthat it isvoid of
conventional atta and conventional designation asindicated by the
word person.

Then, the authorsdirect their argument against Payutto from
The Dhammakaya Case. The next few paragraphs in the book are

307 Peter Skilling, Mygdra s Mother s Mansion: Emptiness and the Sinyatd Sitras,
(Unpublished paper, 2005). This paper is arevised version of the author’s lecture given
at Ryukoku University on 14 July 2005.

308 sayikhatasakhata pana sabbepi dhamma attasarikhatassa puggalassa abhavato
attasusinia ti (Patis-alll 637).
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series of attacks against Payutto. The authors quote directly from
Dhammakaya Case and Buddhadhamma and point out that the quotes
areincorrect and are only the personal view of Payutto, which arein
danger of leading to annihilationism.

In a short explanation, in this case, the state-
ments in the Tipitaka and the Atthakatha re-
fute atta directly, no matter how many aspects.
That is, they do not haveto refute any aspects
of atta, but refute atta once in all aspects.
They refute atta that it does not exist in the
paramattha, in the sensethat, it is not neces-
sary to say how or in what aspect it is atta
because they do not deny the different mean-
ings of atta, but refute the word atta very di-
rectly, once and for al, that there is not atta
in paramattha.>®

The authors explain that ‘nibbana, which is asarikhata-
dhamma that has the state of permanence (niccarmn), highest happi-
ness (paramam sukham) and exists in the paramattha state, when
one reaches it, it cannot go back to being anatta again because
nibbana exigts, isnot void.**° Then, the authors cite Payutto’swords
from Buddhadhamma.

Although it istruethat what isimpermanent,
is suffering, is anatta, but what is anatta is
not always necessarily impermanent, and not
always necessarily suffering.3!!

309 PA. Payutto, p. 136.

310 |bid.

311 Phra Thepwethi [Prayut Payutto], wn55554 [Buddhadhamma] (Bangkok:
M ahachulalongkonrat-witthayalai, 1989), p. 70.
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Asthiscontradictsthe principle of inseparability of thethree
characteristicstaken from the Suttas, the authors state that itisonly
considered asthe personal opinion (attanomati) of the writer of the
statement.3!? It isavery bold claim against Payutto who is consid-
ered asone of the most knowledgeable scholars of the Pali canonin
Thai academic Buddhism. Perhapsthisisthereason why the authors
decided to remain anonymous. The purpose of this comment, | as-
sume, may beto direct its arguments to the most prominent leader
of the other perspective. As| will show, thisisnot the only placein
the book where Payutto is directly mentioned.

In the next part the authors clarify the term ‘not abiding ac-
cording to power’. The four meanings of anatta-lakkhana are to-
gether the meaningsof thetilakkhara and when one meaningiscited,
the other three are also embraced.?®? It is not possible, therefore, to
separate ‘not abiding according to power’ from void, being without
an owner and opposing atta.34

Thefive aggregates are named anatta because
of the Buddha’sremark “what is suffering, that
isanatta” for example. For what reason? For
not abiding according to power. The state that
does not abide according to power is charac-
teristic of anatta. The three characteristics
are objects of one who sees the arising and
cessation only.3®

Therearefew placesintheAtthakatha whereall thefour mean-
ingsaregiven. It explains not abiding according to power as:

312 p 72,

313 p, 73,

314 p. 73.

315 yam dukkham tadanatta #i vacanato tadeva khandhapaiicakam anatta. kasma?
avasavattanato. avasavattanakaro anattalakkhanam. imani tinipi lakkhanani
udayabbayam passantasseva arammanani honti (Nidd-a 107).
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Moreover it is named anatta because of the
meaning not abiding according to power. Or
because of the reason that the state that does
not abide according to power, cannot occur to
anybody withinthese three conditions, namely,
“let body that arises become lasting, let body
that islasting not age, let body that ages not
perish”, (body, for example,) isthereforevoid
(swiiriam) of thiscondition of abiding accord-
Ing to power, because of thelack of owner and
because of opposing atta. All dhammas are
named anatta for these four reasons.3®

Moreover, argue the authors, the Cizlaniddesa explains that
characteristics of anatta of not abiding according to power and be-
ing void are synonyms and are the characteristics of sasikhata-
dhammas.

Thewords “examinetheworld asbeing void”
means that a person examines the world as
being void by two conditions, namely, the
ability tofix onit asnot abiding according to
power, and the ability to examine sarikhara
as being empty. How does a person examine
theworld asbeing void by the ability tofix on
it asnot abiding according to power? Fix onit
as one cannot have the power over ripa,
vedana, saiina, sarikhara and vizinana.®Y’

318 avasavattanarhena pana anatta. yasma va etam uppannam thitim ma papunatu,
thanappattam ma jiratu, jarappattam ma bhijjati ti imesu tisu thanesu kassaci
vasavattibhavo natthi, suiifiam tena vasavattanakarena. tasma susifiato assamikato
akamakariyato attapatikkhepato ti imehi catizhi karanehi anatta (Vibh-a48).

317 Nidd 1, 43.
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Because sarikhata-dhammas possesses sakhata-lakkhana
of arising and passing away, it therefore does not abide according to
power; no one is able to control it, force it not to age, not to bein
pain and not to passaway.>8

The next point of this section is headed ‘the limits of the
meaning of “sabbe dhamma anatta” .3 This is one of the most
important sections in this book as sabbe dhamma anatta is com-
monly used by the advocators of the anatta perspective, including
Buddhadasaand Payutto, to argue that nibbana isanatta. Asl have
mentioned in thelast chapter, in Payutto’s understanding there seem
to be some passages, which are regarded as not providing the com-
plete picture, statements that require further clarification, in other
words, they can be seen to be neyarthateaching (introductory teach-
ing, not accurate when seen from the ultimate point of view). How-
ever, other passages provide acomplete picture and require no fur-
ther clarification, in other words, they are seen to be nitartha teach-
ing, the final teaching or ultimate reality.*° According to Payutto’s
understanding sabbe dhamma anatta is regarded a nitartha teach-
ing, for all things without exception are anatta. However, passages
which state, for example, that sabbe dhamma anatta only refersto
the five aggregates, in Payut-to’s understanding, they are neyartha
teaching, which isalimited meaning taken out of the whole picture.
This section of the Principle of Examination, therefore, isareverse
of the understanding of Payutto, asit shall be argued along the un-
derstanding that sabbe dhamma anatta is, infact, aneyartha teach-
ing, one that needs further clarification. For this part, | have also

318 p. 77.

319 |hid.

320 As| mentioned earlier, in using these two terms| am only taking their basic definitionsand
putting them into the context of thisdebateto aid thereader’sunderstanding. Theimplications
attached to these terms regarding the cycle of the wheel of dharma (dharmacakra) when
used by Tibetan commentators to classify certain Mahayana texts are not implied when
these two terms are used in this book.
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taken arguments from the first chapter which have not been men-
tioned in addition to the arguments in this section of the chapter as
well.

Moreover, all dhamma states in the four bhizmi are not un-
derstood as (completely) al dhammas because the Sutta has con-
tents that must be directed further. But (all) dhamma states in the
three bhami only, that are within sakkaya-difrhi, are understood as
(named) all dhammaswithout exception.®*

Theauthors’ understanding of the commentariesis based on
their reading of the suttas that when the commentators say that
nibbana isincluded in all dhammas, they do not refer to nibbana-
dharu but only refer to the following:

1. nibbana as a ‘pariniatti-dhamma’, namely, that which is
uttered, designated or named (sadda-pariiiatti) and/or nibbana that
IS seen as having atta as ‘creator, doer, experiencer or possessor of
power’ .32 Thisisthekind of nibbana that isonly adesignated con-

cept.

2. nibbana as ‘dnamma in the fourth bhimr (the state of pen-
etration of the Four Noble Truths) and the remaining objects of the
mind (both sasikharas and visakhara), which are sarikhata-
dhammasand are till kiriya (actions), still sammuti (conventional)
and still subjected to change and/or do not abide according to power
(avasavattanarthena)’.®?® This is further clarified in chapter 8 of
thisbook. An example of thiskind of nibbana isof aninsight medi-
tator who is on the verge of gaining one of the noble fruits, is able

321 neyyatthatta cassa suttassa na catubhiuimikapi sabhavadhamma sabbadhamma ti
veditabba. sakkayapariyapanna pana tebhimikadhammava anavasesato veditabba (Ps|
18).

322 5,

323 . 5,
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have nibbana as an object of contemplation. At this moment, the
meditator has nibbana as an object, but has not attained nibbana-
dhatu, i.e. has not attained the fruit of the noble one but only on the
verge of doing so. That very state, which is distinguished from
nibbana-dhatu, is what the authors call action, conventional, still
subj ect to change and does not abide according to power, therefore,
anatta. Another example, is that of the five aggregates of the en-
lightened while they are still alive, are anatta for they do not abide
according to power.

Thenibbana mentioned above are, therefore, within the scope
of the conditioned dhamma. Sarikharas/sarikhata-dhammas are,
then, defined by the authors as ‘dhammasin the three bhimi (kama-
bhimt, rapa-bhami and ariapa-bhumit), in their entirety, and
dhammas in the fourth bhimi that are designation, a kiriya and/or
that which do not abide according to power (avasavattanto)’.3*
Therefore, when the commentatorsinclude nibbana or dhammasin
the fourth bhimi in the words “sabbe dhamma anatta”, they often
point out the condition of not abiding according to power
(avasavattanasrhena), which shows that all dhammas in the four
bhiami are not understood as completely all dhammas.®* The
commentarial references, which say that all dhammas are anatta
refers to the four bhami and/or the Four Noble Truths or nibbana
without any condition attached, for example, not abiding according
to power (avasa-vattanarthena), are very few. There are no condi-
tions attached to these references because the commentators have
already stated the condition many times previously.3® For theseref-
erences, the condition of not abiding according to power (avasavat-
tanarrhena), although omitted, is alwaysimplied.
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Thisideaof dhammasinthe fourth bhiamithatisakiriya and
that does not abide according to power (avasavattanto) is elabo-
rated in chapter 8, which argues that even dhammas in the fourth
bhimi, namely, the penetration of the Four Noble Truths, is anatta.
All the Four Truths are said to be penetrated by one7igna by anum-
ber of conditions, one being by being anatta. This meansthat only
the actual state of penetrating the Four Truths is anatta. However,
each of the Four Truths has its own characteristics. Suffering, the
origin of suffering and path leading to the cessation of suffering, i.e.
the first, second and fourth truths, have the characteristics of the
sarikhata, whereasthe cessation of suffering, thethird truth, hasthe
characteristics of the asarikhata. Nirodha-sacca that is uncondi-
tioned is equated with nirodha-dhatu or nibbara-dhatu, which is
atta. But when the text says that nirodha-sacca is penetrated as
anatta, it refers to the actual state of cessation of suffering and of
the penetration of nirodha-sacca, which arekiriya (motion) or state.

Thus astate that brings about enlightenment, i.e. the state of
extinguishing of ignorance, defilements, craving, clinging etc., isstill
astatewhich arisesand falls, therefore, isanatta, but the actual en-
lightenment itself is not anatta. The book gives an analogy of this
state as a state of an appearance of light, which destroys darkness.
Only the state of illumination, which soon extinguishes, is anatta,
but the source of light does not extinguish with the state, therefore,
is not anatta.®?” The argument in this chapter seems to be that one
should not easily come to the conclusion that anatta refers to all
dhammas in the fourth bhimi for, as the authors will argue, anatta
has a much subtler boundary than what the proponents of the anatta
perspective assume.

327 . 198.
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The authors argue that the nature of anatta does not include
nibbana-dharu. Thisisthe reason why there is no statement by the
Buddhathat nibbana-dhatu, the paramattha-dhamma, is anatta.
This is supported by the principle of the inseparability of the three
characteristics and the principle of the opposite characteristics of
the conditioned and the unconditioned as explained above.

Back to the present chapter, the authors go on to explain that
the statement that “al dhammas are anatta”, is like the statement
“al living beingsfear punishment and fear death”, for it must be ex-
plained further that all living beings fear punishment and death ex-
cept, for example, the high-born lion, the high-born elephant, the
high-born horse, the high-born ox, the high-born person, an arahat,
an anagami and brahma.®® Therefore, theword “sabba” isdivided
into two types: 1. anavasesa-sabba, which embraces all dhammas
in the three bhami, kamavacara-bhami, riapavacara-bhiami and
arupavacara-bhami, without exception; and 2. savasesa-sabba,
which embraces most dhammas in the four bhami, kamavacara-
bhimi, ripavacara-bhami, ariapavacara-bhiami and loguttara-
bhami, but not all, that is, except nibbana-dhatu.>*°

Dhammaramarnas that are sarikhata-dhammas, for example,
thefive aggregates, are anatta and areincluded in thewords “sabbe
dhamma anatta”.

Monks, rapa ... dhammaramana are anatta.
The causes and conditions for the arising of
dhammaramana are anatta. As ripa ...
dhammaramana haveoriginated fromwhat is
anatta, how could it be atta.®!

328 6,

329 pp. 77-78.

330 .78,

381 ripa ... pe ... dhamma bhikkhave anattd, riipa ... pe ... dhamma anatta yopi hetu yopi
paccayo dhammanam uppadaya sopi anatta, anattasambhiita bhikkhave dhamma kuto
atta bhavissanti (S1V 131).
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Having said this, the Buddha concludes, “So seeing, thewell-
taught ariya feels aversion from riapa etc. even from dhamma
rammana. When hefed saversion, he abandonsdesire, when heaban-
dons desire, he is released. When released, he has the 7iana that
knows:. “Rebirthisdestroyed, lived istherighteouslife, doneismy
task, for lifeinthiscondition thereisnot hereafter.” From this state-
ment, the book concludes that the seeing of anatta in all sarikhata-
dhammas is enough, for it enables the examiner to attain the de-
struction of asava.®? It is therefore unnecessary and false to see
nibbana as anatta.

The next point in this section is headed “paviriatti-dhamma

(designation dhamma) that is nibbana “is anatta”, but does not in-
clude nibbana in the paramattha.®*

There aretwo kinds of pasiriatti: 1. attha-pavisiatti, meaning
or content and characteristic of an object, an article, an account or a
paramattha state that are knowable; and 2. sadda-pavisiarti, sound
or spoken wordsthat communi cate anarrative, an object, an account
and aparamattha statein various ways.®* Only paramattha dhamma
exists, the rest, which are mere concepts or pavisiatti do not exist.
All pasiriatti-dhammas are said to be anatta, including pasisiatti of
nibbana. The following quotation, as | mentioned above, has two
versions of trandation, one version is taken by Payutto to support
his perspective, and this version supports this understanding of
paviiiatti-dhamma as clearly seen below that the words ‘that is” are
also grammatically possibleaswell and theword ‘and’:

anicca sabbe sarikhara dukkhanatta ca
sarikhata nibbanari ¢’ eva pannatti anatta
iti nicchaya

32 . 80.
333 1bid.
334 1bid.
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All sarikharas that are conditioned, are im-
permanent, suffering and anatta, and par
fiatti that is nibbana are considered to be
anattg 3%

Theauthorsexplain that inthewords “sabbe dhamma anatta”,
the reason why the Buddha uses the word “dhamméa” instead of the
word “sakhara” is because he wishesto include pasisiatti-dhammas
as well as sarikhara-dhammas.

Onthe occasionsof atta the Blessed Onedoes
not say the word, sarikharam, but says
dhammam to gather dhammas that are
paviniatti, for example, kasinapasiriatti. Asthe
dhammasariga-hakacariya states.

All sarikharas that are conditioned, are im-
permanent, suffering and anatta, and paviriatti
that is nibbana is considered to be anattg. 3¢

Paviriatti can also be divided into two types according to the
object that isbeing named: avijjamana-pavisiatti, which is paviriatti
of things that do not exist in the ultimate sense, for example, the
words person, man, woman etc.; and vijjamana-pavisiatti, which is
paviriatti of thingsthat exist in the ultimate sense, for example, ripa,
vedana, nirodha, nibbana etc.®*” For pasiiiatti is not a state and
lacks the characteristics of arising and passing away, it is stated as

% Vin V 86. The book lists four versions of the same translation: 1. The Thai Tipitaka (memorial
of the 25" Buddhist century celebration copy) 1957; 2. The Thai Tipitaka, official copy,
Department of Religious Affairs, Ministry of Education, 1971; 3. The Official Tha Tipitaka,
Department of Religious Affairs, Ministry of Education, 1978; and The Vinaya Pitaka, 8,
Parivara and Atthakhatha , Mahamakutratwitthayalai, 1982.

% attavare kasinadipannattisarigahanattham sarikharan ti avatva dhamman ti vuttam.
yatthaha parivare anicca sabbe saiikhara, dukkhanatta ca sarkhata; nibbanan c’eva
pavifiatti, anatta iti nicchaya ti (Sv-pt (Be) Il 159).

337 p, 83
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only anatta. Pasiriatti of nibbana is vijjamana-pasiiiatti, and as
asavikhata-dhamma, it is aso asarikhata-paviriatti; thisiswhy itis
stated that nibbara and paisiatti are equal in being asarikhata-
dhamma.3%®

For that reason, even this paririatti isremarked
together with nibbana that is an object (an
object of goodness that truly exists in the
paramattha state) that “(pasisiatti that is
nibbana) is decided to “be anatta” because
nibbana and pasiiatti are equal in being
asarikhata-dhamma.3°

Therefore, thereisno placein the Tipitaka, the Atthakatha or
the a1ka, which states that nibbana in the paramattha, not nibbana
as paiatti, is anatta.3*

According to the understanding of the authors, then, para-
mattha dhammas, which are statesthat exist in the ultimate, the prin-
ciple of theinseparability of the three characteristics apply without
exception. Whereas designated concepts, which do not exist in the
ultimate, the principle of the inseparability of the three characteris-
tics does not apply, they have only the characteristic of anatta.

Again the authors cite Payutto directing their arguments
against him. Payutto’swords are cited along with the Sutta to point
out that what Payutto claimsin Buddha-dhamma and Nibbana-Anatta
is contradictory to the words of the Buddha in the Anattal akkhana
Sutta and the Arahatta Sutta, which according to the authors state
the principle of the inseparability of the three characteristics.

338
p. 83.

339 tasma ayam paifiattipi asarkhattasamariiniato vatthubhiitena nibbanena saha anatta iti
nicchaya ti vutta (Vmv (Se) Il 257). The words in parentheses are the authors’.

340
p. 86.
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In any case, although what isimpermanent, is
suffering and what issuffering isanatta, what
IS anatta is not always impermanent and not
always suffering. That is, all sarikharas or
sarikhata-dhammas are impermanent, all
sarikharas or sarikhatha-dham-mas must be
suffering and anatta, but all dhammas, both
sarikhata-dhammas and asavikhata-dhamma
or both sarikharas and visarikhara even
though are anatta, they are not alwaysimper-
manent and suffering. This means that
asasikhata-dhamma or  visankhara
(nibbana), eventhoughisanatta, itisbeyond
impermanence and suffering in this respect.
Theexplanation regarding the three character-
istics, as stated so far, which have the mean-
ing of oneness, of differing sides of the same
subject, isdirected at sarikharas or sarikhata-
dhammas. However the anatta of visavikhara
or asarikhata-dhamma, is a matter which
must be clarified further.3

It is contradictory because the Buddha does not give an ex-
ception to this principle that what is anatta is not always imperma:
nent and suffering.3*? Furthermore, it iscontradicting Buddha’s state-
ment in the Anatta-lakkhana Sutta, which shows what is atta must
have the characteristics of not become sick.®#

The book warns against contradicting the words of the Bud-
dhafor it may cause dhammavinaya of the Buddhato becometainted,

341 Phra Thepwethi [Prayut Payutto], Buddhadhamma, p. 70.
342 p 90,
343 p 90,
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then, it adds “for, in truth, this writer is still confused and has not
clearly understood, so has expressed that “However, the anatta of
visarikhara or asarikhata-dhamma, is a matter which must be clari-
fied further”’ 3* The authorshere| see asreversing Payutto’scharge
of the Dhammakaya Foundation on to himself. Perhapsthisreversal
is intentional for the authors should be, | assume, familiar with
Dhammakaya Case. This statement, state the authors, taking
sarikhata-dhammas and asarikhata-dhamma and explaining that
they both do not abide according to power isalso incorrect.>*

For all (both sarikharas and asarikhara) are
states which stand or occur in their normal
nature without someone to control them or
wish them according to own desire. 3

It is incorrect because it contradicts the Vibhanga Artha-
katha’s explanation that the meaning of not abide according to power
is specific to only sakhata-dhammas.3*

Moreover it is named anatta because of the
meaning not abiding according to power. Or
because of the reason that the state that does
not abide according to power, cannot occur to
anybody withinthese three conditions, namely,
“let body that arises become lasting, let body
that islasting not age, let body that ages not
perish”, (body, for example,) isthereforevoid
(suririam) of thiscondition of abiding accord-
ing to power, because of thelack of owner and
because of opposing atta. All dhammas are
named anatta for these four reasons.

344 p 90,
345 p 90,
346 Phra Dhammapitaka (Prayut Payutto), Nibbana-Anatta, p. 98.
347
p. 91.
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Then the authors correct Payutto’s statement:

For all dhammas that are conditioned
(sarikhara-dhammas) are states that stand or
occur intheir normal nature, void of atta that
is sammuti pavisiarti, namely, ‘animal’, ‘per-
son’ or ‘doer’ “creator’, ‘experiencer’ etc., and
so one cannot force them or ask them to fol-
low one’s own desire; and for all dhammas
depend on causes and conditions, they there-
fore arise and pass away naturally. All
dhammas are therefore called anatta be-
cause they do not abide according to power.
Whereas dhamma that is without causes and
conditions (visarikhara) has the state of per-
manence (niccam, dhuvarn, sassatam) and
supreme happiness (paraman sukham), sois
atta, becauseit doesnot tend to sickness (the
word “abadha” means dukkha-lakkhana,
which isthe characteristic opposite of happi-
ness), and because it is not void of dhamma
that hasthe essence of being attg”.3#®

This is done similarly to the way Payutto corrects Thana-
wuttho’s article in Dhammakaya Case. It is also interesting to see
that the authors view the word ‘person’ as a conventional designa-
tion, which is the standpoint of Theravada Buddhism against
Puggalavada as expressed in the Kathavatthu. This previous quote
by the authors echoes the verse from the Puggalakatha; one that
was cited by Payutto in Dhammakaya Case. It isclear to methat the
objective of theauthorsinwriting thisbook, ashas been said previ-

36 p. 92.
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oudly, isthat they are arguing within the authority of the Pali canon.
They are not trying to argue against it or question its authority, but
arein fact pointing out how these texts are to be interpreted.

Thenext point arguesfrom the point of view of practice. Dur-
ing insight meditation all dhammasare anatta is considered together
to encourage an insight endowed with aversion to the five aggre-
gates.®* At nibbida-7iana, gotrabhaiana (iana of one who is
between the state of the worldly and that of the noble one) isnot yet
reached and nibbana is not yet the object of vipassana; only
sarikhata-dhammas, namely, the 5 aggregates, the 12 ayatana and

the 18 dharu are the objects.>*

All sarikharas are impermanent, when one
considers this with wisdom, then one be-
comes dispassionate in suffering. Thisisthe
path to purity.

All sarikharas are suffering, when one con-
siders this with wisdom, then one becomes
dispassionatein suffering. Thisisthe path to

purity.

All dhammas are anatta, when one considers
thiswith wisdom, then, one becomes dispas-
sionate in suffering. This is the path to pu-
rity. 1

39 92,
30 .93,

351 sabbe savikhara anicca ti yada pariiaya passati atha nibbindati dukkhe esa maggo visuddhiya
sabbe sarikhara dukkha ti yada paiifiaya passati atha nibbindati dukkhe esa maggo
visuddhiya sabbe dhamma anatta ti yada paiiiidya passati atha nibbindati dukkhe esa

maggo visuddhiya (Dhp 277-280).


http://www.pdfmachine.com?cl

NIBBANA ISATTA

Thisshowsthat thesewords of the Buddha, argue theauthors,
are directed at practitioners during the examination of sarikharas,
namely, thefive aggregatesin order for the practitionersto become
dispassionate.®? They are directed at ordinary personswho have not

entered the stream of nibbana.3*3

Dhammaxrhiti-siana, during which theinsight endowed with
aversion occurs, comes before 7iana in nibbana, where nibbana is

an object of meditation.

Susima, whether or not you understand, first
comes dhammarrhiti-iiana afterwards 7iana
in nibbana.

What do you think, Susima, is ripa perma-
nent or impermanent? |mpermanent, Lord.

Is what is impermanent suffering or happi-
ness? Suffering, Lord.

Iswhat isimpermanent, suffering and subject
to changefit to be regarded as ‘Thisismine,
thisl am, thisismy self”?No, Lord.

(Same with vedana, savinia, sarikhara and
viiiriana)®*

32 .94,

33 .94,

ajaneyyasi va susima na va tvam ajaneyyasi atha kho dhammatthitisianam pubbe paccha
nibbane iianam. tam kim madiiasi susima ripam nicCam Va aniccam Va ti. aniccam
bhante. yam pananiccam dukkham va tam sukham va ti. dukkham bhante. yam pananiccam
dukkharm viparinamadhammam kallam nu tasm samanupassitum etam mama esohamasmi
€s0 me atta ¢i. no hetam bhante. vedana ... saiiiia ... sarikhara ... vinfiannam (S11 124 -5).
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Therefore, according to the authors, it isclear that dhammay-
thiti-riana, during which one contemplates sabbe dhamma anatta
is separate from 7iana in nibbana.**® Therefore, argue the authors,
all dhammas cannot refer to nibbana.

The next section is headed ‘The Meanings of the Words
“Anatta” and “Atta”’. This seemsto be an additional section asthe
argumentsdo not follow theformer argumentslikethe previous sec-
tions of this chapter, but is concerned with the implication of the
definition of anatta. The authors argue that if thereisastatethat is
not atta, the state that is atta must exist for without the statethat is
atta, the Buddhacannot compareit with itsopposite state.>** Thisis
similar to aword like anariyo (not an ariya), for the ariya exists,
but the person who is an anariyo is not an ariya.®’ Thus, the word
anatta does not mean that thereis no atta in all respects.

3.2.3 Chapter 6: themeaning of atta

This chapter is headed ‘The Meaning of Atta’. It isdivided
into three sections and can be summarized asfollows. Thefirst sec-
tion givesthe definitions and the explanations of theterm atta. The
second section describesthe two kinds of atta: atta-lokiya, thefalse
atta and the conventional atta, and supramundane atta, which hasthe
characteristic of asarikhata-dhamma. Thethird and the longest sec-
tion, statesthe principle of the characteristics of the unconditioned
self. The Buddha has shown the characteristic of atta in the
Anattalakkhana Sutta that it does not tend to sickness. This supra-
mundane atta that does not tend to sicknessis the characteristic of
nibbana together with permanence and happiness. The Buddhafur-
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ther states that one should take atta as refuge and shelter. Atta, in
this sense, means worldly dhammas and nine supramundane
dhammas. Atta is also described as an island of refuge, the place
beyond and dhamma in the ultimate within. When the phrase ‘void of
atta’ isused to refer to dnammasin the ultimate and the Four Noble
Truths, it means they are void of the conventiona atta. Similarly
with the statement that the Buddhaneither states atta in the present
nor inthefuture, it meansthat the Buddha does not state the conven-
tional atta inthe present and in the future and doesnot mean that he
denies atta in all respects.

The word att@ has four meanings: 1. citta, 2. kaya, 3.
paramattha or paramarman, and 4. the state of dhamma in the
paramattha.®

Atta in Buddhism, arguethe authors, isdivided into two kinds,
namely, atta-lokiya (worldly self) and atta-lokuttara (supramundane
self). Atta-lokiya isdivided further into two characteristics. Thefirst
characteristic of atta-lokiya is the false atta: the ordinary person
wrongly seesthefive aggregates as having the characteristics of per-
manence, happiness and atta, which is afalse understanding from
the true state.®° The second one is sammuti atta, the conventional
atta that the ordinary person or someone outside Buddhism believes
to beaperson who isacreator, an experiencer etc., isonly asammuiti
paviriatti (conventional designation), and does not have the substance
and essence of being real atta.>® Atta-lokuttara in Buddhism means
asarikhata-dhamma that hasthe state of permanence, happinessand
atta, and has the characteristics of substance and the essencein be-
ing atta, which are the opposite characteristics to the characteris-
ticsof anatta.®* This section clearly showsthe authors’ understand-

8 . 104.
%9 . 104.
30 . 104,
%1 p 104
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ing of the different kinds of atta. The two characteristics of atta are
animportant position, whichisfound in theargumentsof all propo-
nents of the atta perspective for they allow for the interpretation
that the references in the commentaries negating atta in nibbana
refer only to the first kind of atta.

Thethird sectionisheaded ‘The Principle of Examination of
the Characteristic of (real) Atta in the Paramattha’. It isan impor-
tant section of the book, which states the principle of the character-
istics of the unconditioned self and is connected to the principle of
the inseparability of the three characteristics in the previous chap-
ter.

Theauthors start off by arguing that one must be ableto dis-
tinguish between references to ultimate atta as opposed to the con-
ventional atta in the scripture. For ultimate dhammas can only be
atta as opposed to any kind of conventional or designated dhamma,
which do not exist, cannot have this characteristic. The first point
argues that in the Anattalakkhara Sutta, the Buddha takes the five
aggregates, which are lokiya-dhammasin the paramattha, in order
to define that characteristic of atta that “if the five aggregates were
atta, they would not tend to sickness”.36?

Thismeans that the atta described here implies permanence
and happiness, the characteristics of the unconditioned. Therefore,
in the Anattal akkhana SQutta, atta fills in the missing third charac-
teristic of nibbana.

The author arguesthat as five aggregates which are worldly
dhammas in the ultimate sense are taken in this passage to provide
an example of what isnot atta, then the atta that ismentioned in this
passage must also refer to atta in the ultimate sense as ultimate

362 p. 106. Vin | 13.
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dhammas are compared with ultimate dhammas, they are not com-
pared in thisway with conventional or designated dhammas because
ultimate and conventional dhammasrefer to different levelsof lan-

guage.

Thefollowing passage al sorefersto atta intheultimate. This
Is supported by an explanation by the commentaries that attaisthe
worldly and supramundane dhammas.>*

attadipa bhikkhave viharatha
attasarana anannasarana dhammadipa
dhammasarana anariiasarana.

Monks, you must be ones who have atta as
refuge, atta as shelter, nothing else as shel-
ter. You must be ones who have Dhamma as
refuge, Dhamma as shelter, nothing else as
shelter. 34

What iscalled atta inthewords attadipa, for
example? Lokiya-dhammas and |okuttara-
dhammas (are called atta). %%

Furthermore, atta is also the nine supramundane dhammas,
one of whichisnibbana. The word island hereis synonymouswith
nibbana.

In the word atta of the phrase atta-dipa, the
Lord refers to dnammas. With regard to this
context, which the Buddha has previously

33 p 107.

364 DI 77.

365 ko panettha atta nama? lokiyalokuttaradhammo (Sv 111 846; Spk 11 268). The words in
parentheses are the authors’.
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stated, it isknown that (it is) the ninekinds of
|okuttar a-dhammas. Thisisbecausethenine
kindsof |okuttara-dhammas, the Buddhacalls
them island (= nibbana), for they are not
flooded by the four waters (namely the wa-
ters of kama, bhava, dirthi and avijja).>®

The Sumarigalavilasint explains similarly:

The word atta-dipa means al of you should
make atta asrefuge (that isnibbana whichis
arefuge like an island) like a person in the
middle of agreat ocean making an island as
refuge. The word atta-sarana means et atta
be gati (destiny) and let nothing else be gati.
Even in the phrase dhamma-dipa and
dhamma-sarana, the sense is the same.
Moreover, know that theword Dhammarefers
to the nine kinds of lokuttara-dhammas.®*’

This passage from the aika Kalinatthappakasana argues
similarly adding that atta isthe ultimate dhamma within:

Itiscalled dipo (island) because of the mean-
ing of a place that has water in two parts,
namely, an areathat issurrounded by water and
isnot flooded. But in this case, att@ whichis
referred as dipo (island) is atta that is not

366 attadipa ti ettha attasaddena dhammo eva vutto, svayam attho hertha vibhavito eva.
navavidho | okuttaradhammo veditabbo. so hi catizhi oghehi anajjhotthaniyato dipo ti
vutto (Spk-pt (Se) 375). The words in parentheses are the authors’.

367 attadipa ti mahasamuddagata dipam viya attanam dipam patittham katva viharatha.
attasarana ti attagatika hotha, ma aiiniagatika. dhammadipadhammasaranapadesupi
eseva nayo. ettha ca dhammo ti havavidho lokuttaradhammo veditabbo (Spk 111 204).
The words in parentheses are the authors’.
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flooded by even the four kinds of waters or
the great water of samsara. For this reason,
the Lord says for example the word
mahasamud-dagata. The word atta-sarana
means having atta as a specific recollection.
Theword atta-gatika va means having aself
asadestiny. Theword ma aririagatika means
those of you do not think of any other destiny
to recollect asaplace beyond. Why? Because
in the word atta-dipa, dhamma in the para-
mattha named attz means dhamma that ex-
ists within. Dhamma in the paramattha that
Is atta, that those of you should readlize, is
called an idand, a refuge, a destiny, a place
beyond. For these reasons the Buddha states
“dhammadipa”, for example. >

Theword atta, arguethe authors, isused to mean nibbana in
the sense of refuge.

Atta is refuge for those people, for this rea-
son those people are said to have refuge that
is atta.

The purpose of this chapter isnot only to point out the prin-
ciple of the characteristics of the unconditioned self, it is aso to
point out the method by which to distingui sh between important pas-
sages from the scripture, which refer to atta in the ultimate sense,

368 dvhi bhagehi apo gato ettha ti dipo, oghena parigato hutva anajjhottharo bhiimibhago, idha
pana catizhipi oghehi, samsaramahogheneva va anajjhottharo atta dipo ti adhippeto. tena
ha mahasamuddagata ti adi. attasaranad ti attappatisarana. attagatika vati attaparayanda
va. ma afifiagatika ti aniiiam Kifici gatim pagisarapnam pardayanam ma cintayittha. kasma?
atta namettha paramatthato dhammo abbhantaratthena, so evam sampadito tumhakham
dipam tanam gati parayananti. tena vuttarm dhammadipa ti adi (Sv-pt 11 188).

369 atta dipo patittha etesanti attadipa (Sv-p (Se) 111 24; Spk-pt (Se) |1 219).
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and important passages, which refer to atta in the conventional sense.
The above passages are examples of atta in the ultimate. These can
be identified by the words: stability, lack of change, not tending to
sickness, being arefuge, a destiny, a recollection and dhamma in
the paramattha within. However, the passages cited below refer to
atta in the conventional sense, as identified by the words. doer,
experiencer, extinguisher, proceeder and person.

Thuswhen the Atthakatha states that the Four Noble Truths
are “void because there is no experiencer, no doer, no extinguisher
and no proceeder”, it meansthat they are void of apersonthatisthe
conventional atta.

Moreover, in the paramattha, all these Truths
are known as void (empty) for there is no
experiencer, no doer, no extinguisher and no
proceeder. For thisreason, it issaid:

“Intruth, thereisonly suffering, but thereare
nonewho suffer.

Thereiskiriya (action), but thereis no doer.

Thereis cessation (nibbana), but thereis no
onewho ceases.

Thereismagga (path), but thereisno onewho
proceeds.”3"°

870 sabbaneva panetani saccani paramatthena vedakakarakanibbutagamakabhavato
sufifiant ti veditabbani. tenetam vuccati dukkhameva hi na koci dukkhito karako na
kiriyava vijjati, atthi nibbuti na nibbuto puma maggamatthi gamako na viniiati ti (Patis-a
1 196). The words in parentheses are the authors’.
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The next point concerns an important quote from the Katha-
vatthu, adialoguethat is often taken by the proponents of the anatta
perspective in support of their position. The authors clarify the un-
derstanding of this.

Sckavadi:  You areableto seeapersonin
the sacchikattha-paramattha
(inthetrue state)?

Paravadi:  Yes.

Sakavadi:  TheBuddhanormally statestrue
words, states at the right time,
states mattersthat aretrue, states
correctly, does not state falsely,
doesnot state error, doeshenot?

Paravadi:  Yes.

Skavadi.  TheBuddhahas stated “Seniya,
three types of religious leaders
appearsintheworld ... thethree
types of religious leaders are:

Religiousleaderswho decree atta inthetruth
andinthereal, inthe present andinthefuture,
these are called “sassatavada™ (those who
hold falsely that theworld is permanent).

Religiousleaderswho decree atta inthetruth
and inthereal, only in the present, but do not
decreeitinthefuture, theseare called “ucche-
davada” (one who holds falsely to annihila-
tion).
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Religious leaders who do not decree atta in
the truth or in the real, both in the present
and in the future, these are called “samma-
sambuddha”.

Seniya, the three types of religious leaders
appear in the world thus. Does
this Sutta truly exist or not?

Paravadi:  Yes, it does.

Sckavadi:  Then, you did not say “you seea
person in the sacchikattha-
paramattha”.3"

The authors explain that the Buddha, in refuting atta in the
present and the future in thetruth and thereal, refersto atta that the
world or other religious schools designate.®” This is identified by
theword person.

3.2.4 Chapter 7: consideration

The seventh chapter iscalled ‘Consideration’. It isthe long-
est chapter of the book. It consists of nine pointsfollowed by a sec-
tion of conclusion. The purpose of thischapter isto bring in details
from the previous six chaptersto provide further consideration and
to strengthen the arguments of the perspective. There seem to be
two main points argued by the supporters of the anatta perspective
that this chapter aimsat refuting. Oneisastatement of amonk from
a later period found in the Vinaya: “anicca sabbe sankhara

371 Ky 68.
372 . 121.
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dukkhanatta ca sarnkhata nibbanan ¢’ eva pannatti anatta iti
nicchaya ti”, 3" oneversion of trandation, of which, hasbeen inter-
preted to mean that nibbana is anatta. The second is the argument
that those who see that nibbana is atta in the paramattha fall prey
to theview of sassata-disshi. A big part of thischapter isalsoawarn-
ing against the holding of the uccheda-dizzhi.

At the beginning of the chapter the authors argue that the
people, who use the reference from the Parivara of the Vinaya,
which saysthat “Pavisiatti that is nibbana, the venerable decides to
be anatta”, to support their own opinion that nibbana isanatta, has
taken the lowest level of evidence, whichisapersonal opinion of a
monk (atta-nomati), and have overlooked the most important evi-
dence, namely thewords of the Buddhain the suttas.*”* Furthermore,
there isno evidence, which states that those who say the nibbana is
permanent, perpetual, supremely happy and hasthe state of atta (in
the paramattha) are sassata-vadin.*”™ Thisis because sassata-vadin
normally decrees permanence of only the five aggregates or states
of dhamma that are not beyond sarikhata-dhammas of the three
bhiimis.3"® The authors also warn that in the search for right under-
standing, apoint of studies should be set up. I1ts purpose must not be
to causeadispute, disregarding others’ opinion and aways pointing
out their wrongs.®”’ If thisisthe case, then, the studies of the scrip-
turewould belike searching for poisonoussnakes. The previous para-
graphs give apicture of the tension caused by this debate. It isaso
importantly argued that the Tipitaka is not to be read merely as a
reference book. It must be read and understood in the light of prac-
tice.

373 \/inV 86.
374 . 124,
375 .125.
376 |pid.

377 p. 125.
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Similarly to Payutto, the authors also take the Four Great
References, which are the hierarchy of all possible sources of
dhamma, where by no evidence in the lower level can contradict
evidenceinahigher level, to argue their points. However, thereisa
dlightly different understanding of thelevelsfrom Payutto’s.

Thefirst level: The Suttas, thewords of the Buddhain Pali in
theTipitaka.

The second level: The suttanuloma, the words of the Buddha
stating in accordance with the Suttas.

Thethirdleved: Thedacariya-vada, the guideline of theAttha-
katha that 500 arahatswith M ahakassapaas chair laid down for the
explanation and the elaboration of thewords of the Buddha

The fourth level: The attanomati, the personal opinion and
the theravada from the Atthakatha of the Suttas. The Abhidhamma
and the Vinaya that are the opinions of the arthakathacariya are
counted as an atta-nomati also. It is considered as the last level of
conviction.®”®

It isinteresting to see that the words of the Buddha although
not in the Sutta is considered as the second level of sources, and
evenintheTipitakaitsdf, if thewordsare not regarded asthe Buddha’s
and if it is not by a community of monks, it is considered as an
attanomati. The authors, then, are able to argue that the controver-
sial passage in the Parivara is an attanomati. Then, the authors ar-
gue that what the Buddha statesin the Anattal akkhana Suttaand in
the Attadipa Sutta are classed as the first order of evidence, there-
fore, no lower source can contradict them.3” If there are evidences

378 . 126.
379 p, 127.
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inthelower levelswhich contradict these suttas, no matter how many
there are, they are to be dismissed.°

The Parivara Vinaya passage, no matter how it istransl ated,
isonly apersonal opinion of monk in alater period and cannot con-
tradict thewords of the Buddha.

anicca sabbe saikhara dukkhanatta ca
savikhata nibbanar ¢’ eva pannatti anatta
iti nicchaya ti.

All sarikharas that are conditioned, imperma-
nent, suffering and anatta, and pasiriatti that
IS nibbana, the venerable considers it as
anattg.

The statement i s pointing out that when nibbana ismerely a
designation, it isanatta. Thistrandation (in Thai) appearsin various
versionsof theVinaya:

1. The Thai Tipitaka(memorial of the 25" Buddhist century
celebration edition) 1957,

2. TheThai Tipitaka, official edition, Department of Religious
Affairs, Ministry of Education, 1971;

3. TheOfficia Thai Tipitaka, Department of Religious
Affairs, Ministry of Education, 1978;

4. The VinayaPitaka, 8, Parivaraand Atthakatha, Mahama-
kutargja-vidayalaya, 1982.

However, the second translation, the word ‘is’ has been
changed to ‘and’ to fit in with the opinion of thetrandlator: 32

380 . 127.
381 \inV 86.
382 1), 136.
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1. TheThai Tipitaka, the Sangayana version, 1987,

2. TheThai Tipitaka, printed by Mahachulalongkorn-
rajavidayalaya, 1996.

This suggests which side held the dominant position regard-
ing nibbana in Tha academic Buddhism over the last twenty years
or so. The authors go on to say that although this statement may ap-
pear inthe Tipitaka, thereisevidencethat thiswaswritten by amonk
in Lankaat the time of the fifth council, probably written four hun-
dred years after the acariya-vada — the guideline of the Atthakatha
laid down by the five hundred arahants.*®® Therefore, thisevidence
should be classed as an attanomati.

The next part of the book describes the cause and the conse-
quence of holding the uccheda-dizrhi. Uccheda-dizrhi can be caused
by vipassana that isweak in strength and cannot get rid of all sakkaya-
dizzhi, the clinging on to the five aggregates as self. When a weak
vipassana examines what is anatta, it does not see that only
sarikhata-dhammas that are conditioned, with avijja as cause, that
occursin accordance with the process of dhamma, is anatta, but it
can wrongly see that all dhammas, both sarikhata and asarikhata,
are anatta, causing an uccheda-disshi to arise.®* The consequence
of holding this view is grave. The next point concerns the view
sakkaya-ditthi, the seeing of self in the five aggregates. It is ex-
pressed that it brings much harm to those who hold it, but not as
much harm as the uccheda-disshi. The abandonment of sakkaya-
dizzhi endswith thefive aggregates.

A monk asks: Lord, how does sakkaya-ditthi
come to be?

383 . 137.
384 . 151.
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TheBuddhaanswers. Monk, anariyawho has
heard this dhamma-vinaya ... does not re-
gard rapa as atta, or atta as possessed of
rapa, or rzpa as in atta or atta as in ripa
(vedang ... saviria ...saiikhara ... vifinana).
Monk, that is how sakkaya-ditthi does not
come to be.3%

Chapter eight iscalled ‘the realization of the four truths by
the nature of anatta’, which argues that the state that brings about
enlightenment, i.e. the state of extinguishing of ignorance, defile-
ments, craving, clinging etc., is still a state which arises and fall,
therefore, isanatta, but the actual enlightenment itself isnot anatta.
Astheargument of chapter eight hasal ready been stated abovewithin
the content of chapter fiveand asthereisaword limit to thisthesis,
| shall omitit.

Chapter nineis called ‘dhammakaya isthe body attained in
Dhamma of the tathagata-sammasambuddha, the paccekabuddha
and the arahats’, which through various references equates
dhammakaya with nibbana-dhatu, which has the characteristic of
atta. It can be summarized that dhammakaya meansthe qualities of
the Buddha, thearhantsand theariyas. The qualitiesarefour magga,
four phala and nibbana-dhatu. Dhammakaya is the qualities they
have attained. However, dhammakaya does not only mean qualities,
but also means an actual ‘body’. The authors argue that the paths,
fruitsand nibbana are not only attainment of knowledge or insight,
but they are attainments of abody — the dhammakaya — that isto be
seen and become. The Buddha not only attained insight to the
dhammakaya, but they also saw and became the dhammakaya i.e.
he not only understood, but also saw and became ‘magga’, ‘phala’

385 M |11 18.
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and ‘nibbana-dhatu’. The seeing of magga, phala and nibbana-
dhatu is the seeing of dhammakaya, which appears as a body.
Dhammakaya is equated with the holder of the state of nibbana,
the nibbana-dhatu. Being nibbana-dhatu is being the owner, the
atta, but as owner without clinging, a state, which stands and does
not pass away or change. From all the evidences, the authors con-
clude that nibbana-dhatu that has the substance and the essencein
being the rea lokuttara self is the dhammakaya that has attained
arahatta-phala of the Buddha, the pacceka-buddha and the arahat,
a conclusion based on meditation method of Luang Pho Wat
Paknam.3® Asthis chapter doesnot directly concern thetopic of this
thesis, it shall be omitted.

386 p. 210.
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I V COMMENTARY

Now that | have described the two perspectives, thefina chap-
ter of thisthesisisthe commentarial part, inwhich | shall make sev-
era comments regarding genera questions that are raised by this
debate, for example, whether one can detect any patternsin the back-
ground of those who advocated one particular side. Arethere others
who just keep quiet? There are differences in the basic understand-
ing of the terms atta/anatta and nibbana between the two perspec-
tives. If so, then, what are the results of the differencesin their un-
derstanding? To what extent do the participantsin the debate ssimply
repeat the same old argumentsand cite the same canonical passages?
To what extent do they come up with new arguments? What isthe
context of thisdebatein the history Buddhist thought? This chapter
will try to answer these questions. | shall also account for the per-
spective of Phra Thamwisutthimongkhon (Luang Ta Maha Boowa
mhanasampanno).
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4.1 PATTERNS IN THE BACKGROUND
OF THE ADVOCATORS

My study of the subject leads meto concludethat, the propo-
nents of the atta perspective seem to be practice oriented and the
proponents of the anatta perspective are known morefor their writ-
ing and scholarship. Luang Pho Wat Paknam and the 12" Sangharaja
are known more as practitioners than scholars. They are not only
known by academic Buddhistsin Thailand, but also by Thai peoplein
genera. Their names are associated with miracles and sacred amu-
lets.

At present, Luang Pho Wat Paknamisoneof Thailand’s most
venerated teachers along with figures such as Somdet To (Phroma-
rangs of Wat Rakhang, Bangkok), Luang Pu Thuat (Wat Changhai,
Pattani Province, Southern Thailand), Luang PuMan and Luang Ta
MahaBoowa. These monksarewidely revered and even worshipped
as people believe them to be Nobles Ones, Arahats or even
Bodhisattvas. Luang Pho Wat Paknam’s picture is put up in houses,
shops, restaurants and of fices because peopl e believe that worship-
ping him will bring success in their lives. Due to the influence of
templesassociated with him, especially Wat Phra Thammakai, L uang
Pho Wat Paknam’s name is also known by Buddhists abroad.

In contrast, Buddhadasa and Payutto, although considered as
practitioners, are not usually venerated to this extent in such ways,
but in Thailand are respected more by the academically inclined Bud-
dhists than the genera public and are regarded as philosophers, re-
formistsand scholars. Outside Thailand, their fame extendsto vari-
ous groups of peoplein academic, social and religious circles most
of whom read the trandlation of their writings and works published
about them. Inthe case of Payutto, heisknownin Thalland asalead-
ing scholar monk. Luang Pu Man and his disciples Luang Ta


http://www.pdfmachine.com?cl

COMMENTARY

M ahaboowa and other monks who follow Luang Pu Man’s forest-
orientated practice quoted by the proponents of the atta perspective
are certainly regarded as practitioners.

PhraRayarnvisith isknown asboth aresearcher and practi-
tioner, although heismore generally known as ameditation master.
PhraRajyarnvisith becamefamouswhen, in 2004, he gave asermon
on theradio on thetopic of Thammaphiban, the Buddhist art of |ead-
ership, which caused agtirinthe Thai Rak Thai government. Theprime
minister, first reacted by criticizing ‘monks who talk about politics’
saying that they should disrobe and enter politics instead of being
monks. He later sent the chair of the House of Representatives to
give PhraRajyarnvisith a private apology. L ater that year the radio
recordings on Thammaphiban were compiled and published into a
book.

It would, of course, be wrong to generalize that those who
argue that nibbana is atta do not study the scripture and those who
arguethat nibbana isanatta do not practise. For reading the biogra-
phy and works of Luang Pho Wat Paknam and the Sangharaja, they
are educated in the Buddhist scriptures, especially the Sangharaja
who from 1928-1931 before he became the Sangharaja, apart from
being the monastic governor, was also in charge of the genera Pali
examination nationwide. Luang Pho Wat Paknam, although moreori-
ented to meditation, spent over ten yearsof hislife studying the Pali
scriptures in various schools, including Wat Phra Chetuphon (Wat
Pho).%¥” As for Buddhadasa and Payutto, they both preferred more
secluded kind of monasteries— one lived in Suan Mok or Garden of
Liberationin rural Suratthani and the other in amodest and secluded
monastery in Nakorn Pathom, Wat Yanawesakawan — and are both
inclined to vipassana meditation.

387 Biography and Works, p. 3.
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Thus, regarding the question of whether one sidetendsto be
more practice-based than the other and/or the other side more aca-
demic based, the answer is yes according to the opinions of these
monks’ followers and of the general public, the proponents of the
atta perspective are known more as practitioners and the proponents
of the anatta perspective are known more as scholars. However,
there does not seem to be aclear separation on this, and of courseit
Isnot possibleto discernthe amount of practice monkshave donein
thelir livesand even moreimposs ble when considering the factor of
perfectionsthey may have gained from many previouslives.

Regarding the question of monastic training, the Sangharaja,
L uang PhoWat Paknam, PhraRagjyarnvisith, Buddhadasa and Payutto
were al ordained into the Mahanikai, whereas Luang Pu Man and
L uang TaMahaBoowawho are quoted in the atta perspectivewere
ordained into the Thammayut Nikai. | have detected no patterninthe
monastic training of either side of the debate, but perhapsthosewho
areordained into the Mahanikal order are moreinclined to engagein
the debate or clarify the understanding on whether nibbana is atta
or anatta than those of the Thammayut Nikai order.

4.2 DIFFERENCES
IN BASIC UNDERSTANDING

Thetwo perspectivesthat | have accounted for in the second
and third chapter of thisthesishavevery different understandingson
atta/anatta and nibbana, sometimesto the extent that it seemsasif
they do not understand each other’s perspective at all. For the atta
perspective, there are three basic principlesin the understanding of
Phuttha-thamprathip: ‘the characteristics of the unconditioned self”,
‘the inseparability of the three characteristics’, and ‘the opposite
characteristics of the conditioned and the unconditioned’. Atta meant
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characteristic of a state that has the substance and essence of the
true atta. The true atta is the one shown by the Buddha as the atta
that doesnot become sick and isnot subject to aging, pain and death.
Thisistheatta that one must take as refuge and shelter with nothing
else as shelter. This atta is what the commentaries call the para-
mattha dhamma within.

Anatta is then a state that becomes sick, that is subject to
aging, pain and death, whichisequal to being impermanent and suf-
fering. For what is impermanent is suffering, what is suffering is
anatta. Thesethree characteristicsareinseparablelike the chains of
three interlaced hoops, when one is lifted, the other two are also
lifted as well. Atta and anatta are the characteristics of two states
that aretotally opposite, one being of conditioned dhammasand the
other unconditioned dhamma, specifically, nibbana-dharu. For with-
out the state that isatta, the Buddhacannot compareit with its oppo-
site state. The anatta nature of the conditioned dhammas cannot be
known without knowing the atta nature of the unconditioned.

Moreover, therearetwo kinds of atta mentioned in the scrip-
ture and the commentaries, namely, the worldly conventiona atta
and the lokuttara, paramattha atta. In this regard, Phutthatham-
prathip points out the method by which to distinguish between im-
portant passages from the scripture, which refer to atta in the ulti-
mate sense, and important passages, which refer to atta in the con-
ventional sense. Thefirst atta iswhat ordinary people equate with
thefive aggregates along with permanence and happiness. Thisatta
isalso viewed by people outside Buddhism asabeing, person, life,
creator, doer, experiencer or possessor of own power, but isonly a
conventional designation. Thisistheatta that the scripturesand the
commentaries deny.
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The other kind of atta, the lokuttara, paramattha atta, isthe
atta that the scriptures and the commentaries affirm as not becom-
ing sick and being arefugei.e. having the state of substance and of
and essence, being permanent and happy, and opposesthe character-
istic of anatta. It is the unconditioned dhamma or nibbana-dhatu.
To see nibbana as atta, one does not fall into sakkaya-ditthi for
nibbana is not the cause of sakkaya-dirthi or upadana, the five ag-
gregates are. But viewing nibbara as anatta, one isin danger of
falling into the uccheda-dihi, an even graver view than sakkaya-
dizzhi.

For the anatta perspective, Payutto argues that anatta isthe
negation of the word atta, both the conventional atta and the
paramattha atta, both the atta in the everyday life and the higher
‘Self or “Spirit’, for example, Soul, God, Brahma or Paramatman,
everything. This higher atta iswhat is denied in the Puggal akatha
as ‘person, being or life’. The word anatta merely means anegation
of atta and does not mean there is something called anatta that is
the opposite of atta. The clinging that isthe opposite of attziscalled
niratta, aclinging intheannihilationists’ perspective, whereas anatta
isto dowith wisdom and insight.

In order to communicate human beings agree to call things
the same way. Theword atta is designated and used in the conven-
tional sense as a synonym for life or being, person, self, we, they
etc. It communicates the aspect of separation clearly and conveys
clinging. Atta only existswhen thereisclinging.

Itis merely an ideacaused by ignorance. This clinging ends
up withthefive aggregates. Thereisno moretalk of atta beyond the
five aggregates. When there is no clinging, one will see that there
are only dhammas. One kind of dhamma is conditioned (sarikhara)
or thefive aggregates. The other kind is unconditioned or nibbana.
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Atta exists only at the conventional level, not at the ultimate level.
All references to atta in the scriptures refer only to conventional
atta. The scriptures directly deny that there is atta in the ultimate
sense and state that nibbana is anatta. Lord Buddha says all
sarikharas (compounds) are impermanent and suffering, but all
dhammas (phenomena) are anatta. all that isimpermanent is suf-
fering and anatta, but what isanatta isnot alwaysimpermanent and
suffering. To view nibbana asanatta isnot to view nibbana asanni-
hilation. It isto view nibbara asdhamma that isunconditioned, and
has no clinging, but is powerless and so is anatta.

For the atta perspective, the word nibbana hasthree aspects.
It is not only astate void of defilement, craving and suffering, but
also the holder of this state, the nibbana-dharu, and the dwelling
place of nibbana-dhatu, the ayatana (nibbana).Without nibbana-
dharu where the state of nibbana is situated, the state of nibbara
cannot exist; like goodness, badness, suffering and happiness, with-
out the holder of these states namely human or animal, they cannot
exist. Thisisthe reason why nibbana is named dharu becauseitis
the holder of the state of nibbana. Thisholder of the state of nibbana
isthen equated with dhammakaya that is atta. Dhammakaya that is
atta is the qualities of those at the levels of someone who is be-
tween the ordinary and the noble up to the Buddha. However, only
dhammakaya that has attained arahatta-phala is equated with
nibbana-dhatu and is the completely vimutti atta. When thereisa
nature where the state is situated, there must be adwelling place or
ayatana (nibbana), liketheworld inwhichliving beingsdwell. Itis
the place void of sarikhara, without birth and where the asekha go
without sorrow. As bhava (becoming) is the object of kama, ripa
and arapa, birth occurs by the power of kama, ripa and aripa. In
other words, when there is kama, ripa or aripa as cause of bhava,
so thereishirthinaream of existence. Similarly, when nibbana is
an object, an ayatana, of maggaviana and phalasiana, it will lead to
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the place of the attainment of nibbanadhatu, the ayatana (nibbana).
When nibbanadhatu isattained thereisimmediately adwelling ob-
ject, the ayatana (nibbana). Therefore, the word ayatana extends
from the object that leads to the attainment of magga, phala and
nibbanadhatu to the dwelling place of nibbana-dhatu. The three
aspects of nibbana can again be seen as deriving from the under-
standing of Luang Pho Wat Paknam and al so adevelopment of it.

For the anatta perspective, Payutto argues that nibbana is
one of two kinds of dhammas, namely onethat iswithout causesand
condition called asarikhatadhamma or visarikha@ra. The mind of
the ordinary is enclosed bound, limited, pressed and struggling to
find happinessthat it lacks. However, in themind of the enlightened,
all views of atta are gone, soitisbright and ableto seetruthin all,
light and free and becomesvimariyadigata, without boundary, which
are qualities within and not to be found elsewhere. The overall
picture of Payutto’s thought bears a close similarity to that of
Buddhadasa’s as they both advocate the ideas of two dhammas:
conditioned (sarikhata-dhamma) and unconditioned (asarikhata-
dhamma), having no self or selves and only exist as dhammas or
dhamma; and also the idea that the doctrine of anatta is a doctrine
that isuniqueto Buddhism, that the Buddharefuted the doctrines of
atman of other schools prevalent at the time of the Buddha.

Thesedifferencesin their understanding lead to the different
waysin which they view scriptural sources. Passageswhich seemto
support their understanding are claimed to statethereality, thewhole
picture and the final teaching from the ultimate point of view i.e.
nitartha. However, passagesthat do not fit in with their understand-
ing are taken to refer only to a particular context, to not provide
the complete understanding and/or to need further clarification.®

388 Againinusing thesetwo terms| am only taking their basic definitionsand putting theminto
the context of this debate to aid the reader’s understanding. The implications attached to
these terms regarding the cycle of the wheel of dharma (dharmacakra) when used by
Tibetan commentators to assign certain Mahayana texts are not implied here.
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According to Payutto’s understanding sabbe dhamma anatta is
regarded a nitartha teaching, for al things without exception are
anatta. However, passages which state, for example, that sabbe
dhamma anatta only refer to the five aggregates, in Payutto’s un-
derstanding, they are neyartha teaching, whichisalimited meaning
taken out of the whole picture. However the interpretation of the
Principle of Examination shows areverse of the understanding to
that of Payutto, asit argues that sabbe dhamma anatta is, in fact, a
neyartha teaching, one that needs further clarification. Nitartha,
according to thiswork, is nibbana is atta.

4.3 REPETITION OF OLD ARGUMENTS
AND CANONICAL PASSAGES

To what extent do the participantsin the debate s mply repeat
the same arguments, cite the same canonical passages? For the atta
perspective, the sermon by the Sangharaja (Phae Tissadevo),
Attanuditthi, has previoudy raised the argument that anatta isonly
realized once atta isattained. A similar argument isdeveloped inthe
Principle of Examination with the idea that at the moment of en-
lightenment, the practitioner will see the opposite characteristics of
the conditioned dhammas and the unconditioned dhamma citing from
the Parisambhidamagga. Another argument that was previously
raised by the Sangharaja is in order to follow the saying, atta Ai attano
natho,*® sdf isone’s refuge, one must take nibbana asrefuge. This
is emphasized by the idea that the conditioned dhammas are to be
discarded and the unconditioned dhamma isto be received.

Thereferencestotaking self asrefuge are aso given and the
argument developed in the Principle of Examination. It takes the
saying of having atta asrefuge, atta as shelter, nothing el se as shel-

389 Dhp 380.
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ter,>*° which is paralld to the onein the Mahaparinibbana Sutta®*
quoted by the Sangharaja, and explains that the atta referred to is
nibbana for nibbana is aso described as refuge.®®? Further, it cites
the commentarial reference to this saying describing the word
attadipa as dhamma in the paramattha within®: which saysthat it
iscalled dipo becauseit isan areathat is surrounded by and is not
flooded by the great water of samsara.?%

Another argument previoudly stated by the Sangharaja is that
nibbana, as purity, cannot exist alone, it must have an object where
it is situated.>® That object is self, the receiver of the fruit of the
purity.3 Similarly with Principle of Examination, nibbana-dharu
iIswhere the state of nibbana is situated. The authors develop their
understanding from the meditation method of L uang PhoWat Paknam,
thus attributing to Wat Paknam, nibbana-dharu is equated with
dhammakaya that isatta that has attained arahatta-phala and dwells
In ayatana (nibbana).

The Sangharaja developed an argument where the idea of
atman is contrasted with his understanding of nibbana as atta. The
mind that has not been purified of the sarikhata-dhammas by the
practice of the Noble Eightfold Path is anatta. In the Brahmanic
religion, the mind iswhat is called atman. When the mind does not
reach the purity of nibbana, the view that the mind is atman isin-
correct for it is still mixed with impurities of sarikhata-dhammas.
However, when one has gained purity of nibbana, then, oneisable
to seethat thefive aggregatesthe world clingsto areanatta. A simi-
lar argument is given in the Principle of Examination where atta

30 D1l 77.

391 D11 100.

392 gSpk 111 112.

393 Qy-pt |1 187.

394 Sy-pt |1 188.

395 Then Banyat, pp. 22-23.
3% Then Banyat, p. 23.
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viewed by people outside Buddhism asabeing, person, life, creator,
doer, experiencer or possessor of own power isonly aconventional
designation or sammuti parisiatti. These atta are seen as designated
upon the five aggregates and so are only conventional and do not
exist in the paramattha. However, the Principle of Examination
does not directly address atman asAttanuditthi does.

The other argument that is also raised — one which in effect
has to be raised by those who argue that nibbana is atta — is the
reading of the phrase, sabbe dhamma anatta, as not referring to
nibbana. Here, the Sangharaja explains that there are threekinds of
dhammas:. sarikhata-dhammas, asarikhata-dhamma, and viraga-
dhamma, which is equated with nibbana. Oneislike an object, the
other, the impurities of the object, and thelast, the purity of the ob-
ject. Nibbana is explained by the Sangharaja as the asarikhata-
dhamma, which has been purified of the sarikhata-dhammasto be-
comeviraga-dhamma. The purpose of the Noble Eightfold Path thus
Isto separate the asarikhata-dhamma from the sarikhata-dhammas.
Even if ‘sabbe dhamma anatta’ may include nibbana, it must be
understood as referring to the asarikhata-dharu that has not gained
purity to become viraga-dhamma. " This argument, although
developed differently, al so appearsin the Principle of Examination.
In Principle of Examination, there is no distinction between asari-
khata-dhamma and viraga-dhamma and no argument of separating
asavikhata-dhamma from savikhata-dhammas. But, thereisan idea
of dhammakaya that is equated with nibbana-dhatu as the only
dhammakaya that has attained arahatta-phala.

Using thewording of the Sangharaja, the lower dhammakaya,
namely, dhammakaya gotrabhi, dhammakaya sotapanna,
dhammakaya sakadagami and dhammakaya andagamt, are not con-

397 Then Banyat, p. 32..
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ventiond atta. They are liberated atta and are unconditioned. But,
dhammakaya arahatta is totally liberated and is equated with
nibbana-dharu. Therefore, the lower dhammakaya are also
asarikhata-dhamma, but are asarikhata-dhamma that have not
gainedtotal vimutti (from sarikhata-dhammas) to become nibbana-
dhatu. The word asarikhata-dhamma in Principle of Examination
isused differently from the Sangharajaas synonymouswith theword
nibbana. Thus, asarikhata-dhamma is only dhnammatotally vimutti
(from sarikhata-dhammas). The word sarikhata-dhammas is used
to include sarikhata-dhammas and also asarikhata-dhamma that is
not totally vimutti from sarikhata-dhammas to become nibbana-
dhatu.

In Principle of Examination the limits of ‘sabbe dhamma
anatta’ are dhammas in the three realms in its entirety and also
dhammasinthefourth realmthat are still actions, still conventional
and till subject to change. They do not abide according to power
(avasavattanarrhena). For example, they include the state of pen-
etration of the Four Noble Truths and the five aggregates possessed
by the arahat while still alive. All paviriatti-dhammas are also in-
cluded, for they do not exist in the paramattha. For example,
paviriatti usesof “nibbana” and of “atta” in other religions as cre-
ator, doer, experiencer, or possessor of power are sangatta dhamma.

For the anatta perspective, Anatta of the Buddha argues that
the arman in Brahmanic philosophy bears very close similaritiesto
the Buddhist teachings of nibbana, but the Buddha did not call
nibbana atta or atman. Here Buddhadasawritesin detail about the
atman doctrines of Buddha’s former teachers, Alara and Uddaka, the
atman of the Upanisad and the Bhagavadgiza. The Buddhist nibbana
goes beyond these because there is no more atta to cling to when it
isattained. Similarly, Payutto emphasizesthat Dhammathat leadsto
defilements, attachment and lust is not the teaching of the Buddha.
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He argues that atta caused clinging before the time of the Buddha,
especidly in Brahmanic philosophy, which after the Buddha, affirmed
atman to become even more sublime in paramatman-jivatman.
However, in Buddhism, all aspect of atta theoriesarerejected by the
Buddha. Thisreection was further affirmed in the Third Buddhist
Council asrecorded in the Kathavatthu. However, Payutto does not
directly mention Alara, Uddaka, the Upanisad or the Bhagavadgiza.
Buddhadasa which also advocates the idea of two dhammaswithout
self or selves which only exist as dhammas. This principleis sup-
ported by the words, sabbe dhamma anatta.>*® This argument and
reference bear alot of smilarities to Payutto’s.

Payutto not only mentions sabbe dhamma anatta, but incor-
porates it as his most important reference and argument. He goes
into greet detail, citing fromthe Tipitakaand the associated Atthakatha.
Payutto claimsto cite scripture directly to avoid any personal inter-
pretations. He cites references where the four realms, nibbana, or
words used synonymoudly with nibbana, areincluded under theword
dhamma. Thus, for example, ‘All dhammas are anatta’ means all
dhammasin thefour bhimi areanatta.>® Thefact that ‘All dhammas
are anatta’ intends to include even nibbana is aso implied by the
meaning of anatta as powerless.*® ‘ All dhammas both conditioned
(sarikhara) and unconditioned (nibbana) are void of atta, for there
isno person that is atta.*®* Payutto also repeats another important
argument that wasraised by Buddhadasa — the conventional reading
of the saying atta i attano natho as “self is one’s own refuge.”

398 S| 132.

399 gpk |1 318.

400 Nidd-al, 221; Patis-al 62.
401 Patis-alll 637.
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4.4 NEW ARGUMENTS
AND REFERENCES

Towhat extent do the participants of the debate come up with
new referencesor arguments? | have chosen the contemporary works
in the second and third chapters of the thesis because of their re-
search and academic writing with many referencesin support of their
perspectives. Thesereferencesare common to all theworkswritten
by supportersof both sides of the debate. In contrast, the works out-
lined in the introduction are not as academic. Some are sermons,
someare summariesand someare short articlesor books. Evenwhere
they reflect a good amount of scholarship, the references cited are
much fewer. Thus, in terms of referencesto the scripturesand com-
mentaries, these contemporary works far exceed older works.

This, however, does not mean that newly written academic
works on nibbana: atta or anatta have increased much in number.
Although the recent debate has been much publicized and discussed
in Thai academic circles, hardly any new academic works have been
published. Academic studies on nibbana or atta or anatta in Thai-
land are rare. Most appear in big works such as Buddha-dhamma.
Such books arefew. Most arguments appear in theform of sermons,
pamphlets, articlesor short essays. However, one PhD thesisexists.
It is Nibbana in Theravada Buddhist Philosophy: self or non-self
by Wachara Ngamchit-charoen (writtenin Thai). It aimsat refuting
arguments that nibbana isatta and concludes using arguments and
referencessimilar to Payutto that according the Tipitakaand itscom-
mentaries nibbana isanatta.** After concluding, Wachara discusses
how Thai and foreign scholarsview the non-self nature of nibbana.
Viewsinclude apsychological state, Ultimate Redlity, transformed
consciousness and compl ete annihilation.**

402 \Wachara Ngamchitcharoen, ‘Nibbana in Theravada Buddhist Philosophy: self or non-
self’ (Unpublished doctoral thesis, Chulalongkorn University, 2001).

403 Weachara, pp. 108 — 150. Transformed consciousness is how Peter Harvey views
nibbana. See Peter Harvey, The Selfless Mind: Personality, Consciousness and Nirvana

in Early Buddhism (London: Routledge Curson, 2004).
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I nterestingly, Wacharamentionsin passing abook called Prin-
ciple of Examination of Nibbana-dhatu (Lakkan Pijarana Nippan-
that) by Amatathamprathip, which arguesthat nibbana isatta onthe
basisthat anatta is necessarily inseparable with impermanence and
suffering. Herespondsthat thereisno evidence of the Buddhaactu-
ally saying that nibbana isatta or that atta isthe dweller of the state
of nibbana.** Thishasadightly different title and author’s name,
but Wachara’s thesis was completed in 2001, I believe that the book
may be an earlier version of Principle of Examination by
Phuttathamprathip which is the subject of the third chapter of my
thesis. | do not have a copy of thisbook, so | could not compare it
with the Phuttathamprathip version to see whether new argumentsor
references have been added or earlier ones dropped. Wachara only
mentions it in passing along with views of other scholars who see
nibbana as atta. He does not see any of the atta argumentsto carry
much weight and concludesthat they are groundless.

Another book worth mentioning is Hindu-Phut: Chutyuen-
thitaektang [Hinduism-Buddhism: the difference in standpoints]
by Sumali Mahanarong-chai.*%® She compares important tenets of
Hinduism and Buddhismto identify their smilaritiesand differences.
Terms such as atman, dharmakaya and nir-vana are examined. For
Buddhism, shenot only citesPali sources, but also Mahayana sources.
The lack of academic worksimplies the number of peoplein Thai
Buddhism who keep quiet. Some just follow the teaching of their
respective gurus. Otherswould say that nibbana isbeyond words or
beyond all conventionality and cannot be described. Still othersdo
not take any stance saying they havenot yet reached nibbana and do
not know what itislike.

404 Weachara, pp. 16 — 17, 30 — 31 and 38.
405 Sumali Mahanarongchai, Hindu-Phut: Chutyuenthitaektang [Hinduism-Buddhism: The
different standpoints] (Bangkok: Sukkhaphapchai, 2003).
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What about arguments? The new arguments raised by these
two contemporary worksin chapterstwo and three are surprisingly
few. Most arguments arere-statements, el aborations and sometimes
developments of previously raised arguments. Payutto triesto com-
pletely avoid any personal interpretation or opinion. As pointed out
earlier in this thesis, however, it is not possible to read the scrip-
turesand commentarieswithout any interpretation and assumptions.
The Principle of Examination stuck to old arguments, but elabo-
rated and devel oped them further within theframework of the Luang
Pho Wat Paknam’s meditation method.

However, theseworksare someimportant new referencesand
arguments which should be mentioned. Both works use one funda-
mental reference to support their perspectives -- the Four Great Ref -
erences (Mahapadesa) or principle given by the commentaries of
comparing referencesin priority order. The interpretation of which
textsrefer to whichlevelsof reference aredifferent, but both books
agreethat the Suttas or words of the Buddhain the Tipitakaare high-
est. The Principle of Examination first raises two new references.
Thefirst isfrom the Samyuttanikaya: ‘What is impermanent is suf-
fering. What issuffering isanatta’.*®® The second isfromthe Anatta-
lakkhana Sutta: ‘But inasmuch, monks, as body is anatta, therefore
body tends to sickness and one does not get the chance in saying
with regard to body, ‘Let this body become thus for me. Let the body
not become thus for me.”*” The book argues that these two refer-
ences indicate the inseparability of the three characteristics.

Another general argument devel oped in Principle of Exami-
nation isthat Lord Buddhataught the Anatta-lakkhana Sutta to the
pavicavaggiya who were then sotapanna, the stream of nibbana,

46 S 22.
7 Vin | 13.


http://www.pdfmachine.com?cl

COMMENTARY

not to teach anatta (which they already knew), but to teach atta.
L ord Buddha was teaching the characteristics of nibbana and con-
firming to them to be the opposites of the characteristics of thefive

aggregates.

Like the Principle of Examination, Payutto does not raise
many new arguments. In writing the book Payutto aims to provide
referential support for hisclaim that the Tipitakaand itscommentar-
iesteach that nibbana is anatta and that no word of the Buddhaever
statesthat there is atta except in the conventional sense. He argues
that there is no foundation for the interpretation of nibbana as atta.
He repeats the old argument that when all sarikharas are imperma-
nent, and all sarikharas are suffering, but all dhammasare anatta. If
only sarikharas are anatta, then, why did Buddha use the word
dhammas? Thefact that thereisachangein thewording showsthat
all things both sarikhata and asarikhata without exception are anatta.
Payutto also points out theincorrect use of logic in the Dhammakaya
Foundation document when it says that if what is impermanent is
suffering and anatta, then what i s permanent and happy ought to be
atta.

Finally, | shall mentionthe one most disputed reference. Trans-
lation of this passage caused so much disagreement between thetwo
sidesthat it recently resulted in delay of the publication of one edi-
tion of the Tipitaka: The quoteis “anicca sabbe sarikhara dukkha-
natta ca sarikhata nibbanasi ¢’ eva paninatti anatta iti nicchaya
ti. 4% For proponents of the anatta perspective, it istrandated as
‘all sarikharas that are conditioned are impermanent, suffering and
anatta, and paviriatti and nibbana are considered as anatta’. This is
one of the most cited references in support of the anatta perspec-
tive. It istaken as evidence in the Tipitaka stating that nibbana is
anatta. But for proponents of the atta perspective, itistranslated as

408 VinV 86.

153


http://www.pdfmachine.com?cl

154

CHAPTERIV

‘all sarikharas that are conditioned, impermanent, suffering and
anatta, and paviriatti that is nibbana, is considered as anatta’. Al-
though this statement appearsin the Tipitaka, it waswritten by amonk
in Sri Lankaat the time of the fifth council. Therefore, it should be
classed as an attanomati no matter in what way itistrandated. Itis
clear which perspective won the dispute over the translation over
last two decades. The 1957, 1971, 1978 and 1982 versions have the
atta preferred trandlation, but the 1987 and 1996 versions have the
anatta preferred tranglation.

4.5 THE PERSPECTIVE OF
PHRA THAMWISUTTHIMONGKHON
(Luang TaM aha Boowa riranasampanno)

On page 113 of The Principle of Examination, the authors
statethat today’s venerated monks also make references to this atta
lokuttara, then list two monks, namely, L uang Pho Wat Paknam, Phra
Mongkhon Thepmuni (Sot Candasaro) and Phra Thamwisutthi-
mongkhon (Luang TaMaha Boowa rhianasampanno).

PhraThamwisutthimongkhon, Luang TaMah Boowa, isawell-
known figure in Thailand. Bornin 1913, he became a monk of the
forest tradition and during the 1940s practi sed under the guidance of
Luang PuMan Bhuridatta Thera.*® Luang Pu Man Bhuridatta’s biog-
raphy waswritten by Luang TaBoowahimself. Heispresently resid-
ing at Wat PaBantat, Udonthani. Luang TaBoowainitiated ‘Khrongkan
Chuai Chat’ [Help the Nation Project], which collected gold and
money to contributeto the Bank of Thailand reservefund from 1998
- 2004. He has also controversially announced that he became an
arhat on 15 May 1950.

409 Prawat Luang Ta (Luang Ta’k Biography), Luang TaMaha Boowa Nanasampanno,
<http://luangta.com/resume/resume_luangta.php> [accessed 5 January 2007].
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Inasermon publishedin 1976, Luang TaBoowa, said thefol -

lowing:

Thishas been taken and quoted by the proponents of the atta
perspective to support their arguments. It is quoted in the second
chapter of thisbook, and aso quoted in Ariyasat S [The Four Noble
Truths],** by PhraPhawanawisut-thikhun, the monk whose clerica
title is now Phra Rajyanvisith, the abbot of Wat Luang Por Sodh

Asweare practising at thistime and have been
continually practising, proceeding in the path
of avoiding all harms by stages, until the at-
tainment of the great treasure of our hope.
From that it is possible to call ‘niccam’ be-
cause there is nothing involved that will
trouble or disturb the mind. It isnot wrong to
call it ‘paramam sukham’. Calling it atta
wouldn’t be wrong because it is the true self
that isthe self of the natural principle. There
isno conventionality, however great or small
or even minute, involved in the mind. But it
doesnot mean atta that istogether with anatta
that isanother stage of conventionality which
is gtill the path to nibbana.*°

Dhammakayaram.

However, in a sermon in 1980, Luang Ta Boowa said that
nibbana is neither atta nor anatta. And again in 1999, in the midst
of the controversy, he said that nibbana is nibbana and can neither

be atta nor anatta.

410 Achariya Maha Boowa Nanasampanno, ‘Kwam Tai Pen Thammada’ (‘Death Is

Normal’), Tham Chud Triam (Dhamma Collection for Preparation), 1976,
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In examining nibbana, we must walk along
aniccarn, dukkharn, anatta. When these are
examined, then, welet go. At theleve of com-
plete anatta, we let go of anatta, we reach
nibbana. Then, why would anatta go onto be
nibbana? If anatta is nibbana, then nibbana
would be tilakkhana.*

Atta is conventional, atta is clinging. How
could atta, self, be nibbana?*

Thesetwo sermons are compiled together and published into
abook called Nipphan Khue Nipphan [Nibbana is Nibbana], which
argues in contradiction to his sermon in 1976 that nibbana is nei-
ther atta nor anatta.

There are several ways one could view these contradictory
statementsby L uang TaBoowa. Oneisthat snce 1976, he haschanged
hismind. However, the proponent of the atta perspectivewould ar-
gue differently along the line that the first one should be taken as
nitartha teaching and the second one taken as neyartha teaching,
that only the conventional atta is negated in the second sermon,
whereas the first sermon talks about the ultimate atta. The propo-
nent of the anatta perspective would dismissboth of the statements
for nibbana hasto be one or the other, atta or not atta, aterm refer-
ring to clinging and the negation of that term, it cannot be neither of
these.

412 Phra Rachayanwisutthisophon, #wwaw @a #wwaw (Nipphan Khue Nipphan) [Nibbana is
Nibbana] (Bangkok: Rongphim Chuanphim: 1999), p. 68.
413 Phra Rachayanwisutthisophon, p. 68.
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4.6 THE CONTEXT OF THIS DEBATE

As| mentioned at the beginning of thefirst chapter, the sig-
nificance of thisdebateisthat, it represents one of many debates or
controversiesthat have occurredin the history of Buddhism over the
understanding and implication of the anatta doctrine. The
Pudgalavada controversy resulted in the split of the Order into vari-
ous doctrinal schools. Pudgalavadins were attacked by other Bud-
dhistsfor their claim that an indefinable pudgala (person) existsin
an ultimate sense and is an irreducible entity responsible for per-
sonal continuity, the one who does deeds, experiences objects and
attains nirvana.

Theimplicationsof the anatta doctrinewere questioned again
when there appeared to be atens on between two streams of thought
within Mahayana. However, this tension concerns another term
closely related to anatta: sinyata.*'* In the Perfection of Wisdom
literature, the anarman doctrine is extended to the doctrine that all
things are empty of ‘own-existence’. This means that nothing has
primary existence, an existence of irreducible essence; al are sec-
ondary existence that can be reduced into various components, in
the same way that ‘person’ can be reduced into different types of
dharmas, but as some schools would give dharmas primary exist-
ence, Perfection of Wisdomallows nothing to havethisexistence. In
the Madhyamakaschool, all thingsare said to beempty of ‘inherent
existence’, which means that they are only constructs out of the com-
ing together of various causes and conditions. The concept of ab-
sence of inherent existence is closely linked to the doctrine of de-
pendent origination. That which arises and ceases from causes and
conditions does not have inherent existence, i.e. it not ‘self-con-
tained existence, existence that is not bestowed upon it at all from
outside’.*** Therefore, according to the understanding of thisschooal,

414 When discussing Mahayana schools of thoughts, I shall use Sanskrit terms instead of Pali.
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giventhat all are causally conditioned. Thereisno substantial abso-
lutewhich can nolonger be broken down through analysis. All things
have no ultimate existence, only conventional existence. They are
only concepts. With regard to nirvana, this school teaches that
nirvanaisneither existence, non-existence, both existence and non-
existence, nor neither existence nor non-existence: Nirvana and
samsara are equal in being empty of inherent existence.

However, in Tathagata-garbha thought, another important
stream within Mahayana, (mentioned in my third chapter regarding
the Cala-suririata Qutta), the tathagata-garbha emptiness of is not
emptinessof own — or inherent existence astaught in the Perfection
of Wisdom and by the Madhyamaka school. It is emptiness of ‘all
defilement-stores’, but not emptiness of ‘Buddhadharmas’.*® This
kind of emptinessis, then, amore positive understanding of empti-
nessthan the Madhyamaka, which can be seen as an adaptation from
the idea in the Cala-suiriata Sutta. Interpreting emptiness in this
way allows the tathagara-garbha to have the quality of pertaining
to a substantial absolute. In the Mahaparinirvana Sitra, the
tathagata-garbha is said to be atrman. The S imaladevisimhanada
Sitra seestathagata-garbha as ‘permanent, steadfast, eternal’, ‘the
support, the holder, the base of constructed [Buddha natures]’.4
It has an ‘ultimate existence without beginning or end’ and ‘an un-
born and undying nature’. It is ‘neither self nor sentient being, nor
soul, nor personality’,*® but whenitisliberated from all the defile-
ment-stores, it becomes dhar makaya, which has the perfections of
permanence, pleasure, self and purity.*°

415 Paul Williams and Anthony Tribe, Buddhist Thought: A complete introduction to the Indian
tradition (London: Routledge, 2000) p. 145.

416 TheLion’s Roar of Queen Srimala: A Buddhist Scripture on the Tathagatagarbha Theory,
trans. by Alex Wayman and Hideko Wayman (Delhi: Motilal Banarsidass, 1990), p. 99.

417 TheLions Roar of Queen Srimdla, p. 105.

418 TheLions Roar of Queen Srimdla, p. 106.

419 TheLions Roar of Queen Srimdla, p. 102.
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In the Ratnagotravibhaga, thefour qualities of permanence,
pleasure, self and purity are explained as an antidote to the mistakes
of those who wrongly apply the Buddha’s four remedies of imper-
manence, suffering, non-self and impurity to the dharmakaya, when
the dhar makaya hasthe opposite qualitiesto those. The dharmakaya
Isthe ‘true self” in the sense that “all conceptual elaboration in terms
of self and non-self istotaly stilled’.*° Moreover, the Ratnagotra-
vibhaga describes the tathagata-garbha as the same absolute as
the dharmakaya. That absolute is called suchness (tathata). How-
ever, that absolutewhen ‘bound up with pollution’ is called tathagata-
garbha. When ‘free from pollution’ it is called dharmakaya.***

Regarding nirvana, the S'tmaladevisim-hanada, which ad-
vocates the idea of One Vehicle, teaches that thereis only one true
nirvana, that of the Buddha. The nirvanas of arhats and pratyeka-
buddhas are inferior to the Buddhas’; they are partial one as arhats
and pratyekabuddhas still have certain defilements left to eradi-
cate. The nirvanas of arhats and pratyeka-buddhas are the means
which Buddhas useto stop them from abandoning their pathsto Bud-
dhahood. Intime, they will haveto carry on practising to achievethe
Buddha’s enlightenment. The Buddha’s enlightenment is an expres-
sion of the ultimate nirvana-realm, which is an expression of the
dharmakaya.*??

Theunderstanding and implications of thetermsandatman and
sinyata radically divergeinthetwo schools of thoughts- Madhya-
makaand tathagata-garbha - mentioned above. Thefirst would not
accept any kind of ultimate existence whatsoever, but the second ex-
plicitly statesthat thereisasubstantial absolute. Thisdivergencein

420 Arya Maitreya, Jamgon Kongtrul Lodro Thaye and Khenpo Tsultrim Gyamtso Rinpoche,
Buddha Nature, The Mahayana Uttaratantra Shastra with Commentary, trans. by Rosemarie
Fuchs (New York: Snow Lion, 2000), p. 24.

421 Buddha Nature, The Mahayana Uttaratantra Shastra with Commentary, pp. 114-115.

422 TheLions Roar of Queen Srimdld, p. 92.
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the basic principles of these two lines of thought has caused dis-
agreement among Buddhists on how to view them coherently. There-
fore, it isnot surprising that a dispute has occurred previoudy over
the understanding of thetwo conceptsin Tibet. Thisis, the Rangtong-
Shentong (Rang Song and Gzan Song) dispute. Thisdisputeises-
sentially about whether to take the Tathagata-garbha Siitras liter-
ally or tointerpret them under the light of Madhyamaka. M oreover,
it isadispute that concerns what constitutes nitartha ultimate and
neyartha provisional teachings and which texts should be assigned
as nitartha and neyartha.**

Those who hold Madhyamaka to be ni-tartha are caled
rangtong (self-empty). They are represented by the dGe lugs pa
school of His Holiness the Dalai Lama. This school holds that
tathagata-garbha istaught by the Buddhain order to convert non-
Buddhists, but that the teaching itself should not to be taken literally.
The tathagata-garbha, then, is not a substantial absolute. In fact,
tathagata-garbha is emptiness of inherent existence, for it is emp-
tinessinthemindsof ordinary beings. Its causally dependent nature
allows them to follow the Bodhisattva path to become Buddhas.
Therefore, the statement that all beings possessthetathaga-tagarbha
means, according to the dGe lugs pa school, that they ‘have minds
which can change and become Buddhaminds’.#%

Moreover, dharmakaya is not to be taken as a substantial
absolute either. It refers to the emptiness of inherent existence of
the Buddha’s pure mind as opposed to the ordinary being’s defiled
mind. This reading of tathagata-garbha means that tathagata-
garbha cannot be identical to the dharmakaya in the way the

423 |n using these two terms in the present context, the implications of the Tibetan
commentators in assigning texts into different cycles of the wheel of dharma
(dharmacakra) and into nitartha or neyartha are now implied.

424 Paul Williams, Mahayana Buddhism: The Doctrinal Foundations (London: Routledge,
1989), p.106.
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tathagata-garbha texts appear to imply. The cause of Buddhahood
isradically different from Buddhahood itself. They can only beiden-
tical in the sense that they are both empty of inherent existence.*?®
For the rangtong, Madhyamaka teaching of the emptiness of the
inherent existence of all things constitutes the final teaching of the
Buddha It is nitartha, whereas the tathaga-tagarbha teaching is
considered neyartha. Only when it is seen in the light of its
Madhyamakainterpretation, interpreted as empty of inherent exist-
ence, does it become nitartha.

This understanding of Tathagata-garbha differs markedly
from that of the Shentong (other-empty) School. As represented,
for example, by the Jo nang pa. This school holds that tathagata-
garbha teaching stateswhat is ultimately true. Every being hasin-
herently inside the tathagata-garbha with the characteristics of the
unconditioned. This tathagata-garbha is synonymous with dharu
(element), gotra (lineage), tathata (suchness), paramarthasatya
(ultimate truth/reality), dharmakaya, buddhajsiana (Buddha’s con-
sciousness) and ‘Clear Light Nature of Mind’. They are all different
aspects of the same ultimate reality.*® This samereality in an ordi-
nary being is called tathagata-garbha and in Buddhas is called
dharmakaya. This ultimate reality (buddhajsiana) is endowed with
inseparable Buddhaqualities and is untouched by karmaand defile-
ments even in ordinary beings.*?’ It (dhatu) has the four ‘transcen-
dental’ qualities described as the four perfections above: transcen-
dental purity, self, blissand permanence.*?® Transcendental self isa
quality of uncompounded reality. Just asthe Buddhaunderstandsthe
non-self of compounded phenomena, he also understandswhat isthe

425 paul Williams, Mahayana Buddhism, p. 107.

426 g K. Hookham, The Buddha Wthin (Albany: State University of New York Press, 1991),
p. 182.

427 Hookham, p. 197.

428 Hookham, p. 201.
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self.* This sdf is not the self of non-Buddhists. It is non-concep-
tual, empty of the self of the person and self of dharmas. It isthe
‘Tathata Self’ or the ‘Pure Self”.** Itsunderstanding of emptinessis
based on the two kinds of emptiness found in the Srimala
devisimhanada Sitra. Thismeansthat ultimate reality isan absence
of faultsand limiting factors, but not of reality.**

In interpreting the Perfection of Wisdom and Madhyamaka,
Shentong argues that the purpose of the Perfection of Wisdom is
‘for removing the fault of thinking that ultimate reality can be grasped
by ordinary conceptualizing’. Ultimate reality exists but is beyond
all concepts. The Madhyamaka arguments are, in fact, tryingtore-
fute ‘all conceptually created constructs about ultimate reality,” not
torefute the existence of ultimatereality itself.*? These aretherea-
sonswhy shentong considersitself Madhyamaka. For shentong the
tathaga-tagarbha constitutes the fina teaching of the Buddha,
nitartha. Whereas the emptiness of inherent existence of the abso-
|ute as suggested by the Perfection of Wisdom literature and Madhya-
maka constitutes the second cycle of thewheel of dharma. Itispro-
visional teaching, neyartha. But, with the shentong understanding,
it can be said to be nitartha.

| seealot of parallel s between the contemporary Thai debate
and the Tibetan Rangtong-Shentong dispute. The rangtong based
its understanding on the Perfection of Wisdom and Madhyamaka,
which arguesthat all thingswithout exception are empty of ownand
inherent existence. The scope of the term emptinessisthe same scope
asthat of the term anatta of the proponents of the anatta perspec-
tive, which are al things including nibbana. Although the anatta
perspective does not go so far asto say that al things have no ulti-

429 Hookham, p. 204.

430 Hookham, pp. 103 — 104.
431 Hookham, p. 16.

432 Hookham, pp. 25-26.
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mate existence, only conventional existence like the rantong, they
would argue similarly to the rantong that the implications of the
doctrine of anatta isthat there is nothing which isa substantial ab-
solute. For the anatta perspectivethen, what existinthe ultimateare
only dhammas. Just as rangtong sees nirvana and samsara as both
equal in being empty of inherent existence, the anatta perspective
sees them as both equal in being empty of atta.

Moreover, | also see many parallels between the Shentong
and the atta perspectives. They both posit kinds of substantial abso-
lute, for the shentongitisthe ‘ultimatereality’ of tathagata-garbha,
the buddhaj7iana, the clear light nature of mind and the dharmakaya,
the same redlity from different angles, for the atta perspectiveitis
the dhammakaya, that has attained arahatta-phala, nibbana. These
substantial absolutes are given the characteristics of the uncondi-
tioned, one characteristic being self. For Shentong, it is called the
tathata self or the pure self, for the atta perspective it is called
the supramundane self and the self liberated from defilements.
Both shentong’s and atta perspective’s selves are beyond concep-
tualization, for shentong, it is beyond the concepts of self and not
self, for the atta perspective it is beyond conventional, designated
and worldly atta, namely, ‘being’, ‘person’, ‘doer’, ‘creator’,
‘experiencer’ etc.

Furthermore, they both take an understanding of emptiness
based on the Cizla-suririata Sutta perspective to argue their points.
For shentong, the ultimate reality is empty of defilements, but not
empty of the Buddha qualities. For the atta perspective, nibbanais
empty of self meansthat atta in the ultimate senseis empty of con-
ventional, designated and worldly atta. L astly, they both have similar
understandingsof what constitutesprovisiona and final teaching. An
important thinker of the Jo nang paschool, Dol popa, has argued that
the teaching that the self is neither in, nor outside of thefive aggre-
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gatesisnitartha inthat it impliesthe existence of thetrue self. But,
as it concentrates on the denial of self in the five aggregates, it is
neyartha.*®® Thisis similar to the atta perspective in which refer-
encesin the Tipitakaand commentaries, which arguethat only condi-
tioned dhammas are anatta and those which point to atta in the ul-
timate are taken to teach the final meaning, whereasthose that teach
that all dhammas are anatta require further clarification.

It is also very interesting to note that shentongpas consider
shentong ‘to be truly accessible through meditative experience, not
through conceptual understanding’.*** Itsview ismost useful for those
who approach the practice of dharma primarily through meditation
(whereas they hold that rangtong is most useful for those who ap-
proach practice through philosophical studies).** Thisaso parallels
the proponents of the atta perspective’s belief that its view repre-
sentsthe view of practitioners as opposed to the anatta perspective
whose proponents are dubbed as ‘scholars who do not practice’.

It should be interesting to do more detailed research on the
similaritiesand differences of thesetwo debates, but asthereisword
limit to thisthesis, | can only write this much on the subject.

These parallels revea alot about the recurring tensions in
different Buddhist traditions over the understanding and implication
of two related terms:. anatta and suririata. They also reveal two simi-
lar trendsin the history of Buddhist thought, one positing asubstan-
tial absolute beyond all conceptualization, and the other rejecting all
kinds of substantial absolute. Just as the rangtong and the anatta
perspective correspond to two types of the trend of negation of the

433 Hookham, p. 114. Dolpopa also assigns this teaching to the first cycle of the wheel of
dharma.

434 “Yogacara Madhyamaka’, in Buddhist Encycl opedia <http://buddhism.2be.net/
Yogacara_Madhyamaka> [accessed 19 January 2007]

435 |bid.
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substantial absolute, the shentong and the atta perspective corre-
spondto thetrend of positive affirmation of the substantial absol ute.
Both trendsarefound at various pointsin the history of Buddhismin
different traditions. Arguably, however, the positive trend is not as
often found asthe negativetrend.

In context, this debate not only represents one of many that
have occurred in the history of Buddhism over the understanding and
implication of the anatta doctrine, but aso bringsto light that even
inaTheravada tradition, considered the most conservative of Bud-
dhist traditions, which western scholars assume to teach straight-
forward anatta doctrine, there appear to be those who vehemently
arguethat, infact, itispossibleandlogical to interpret the Pali canon
and the Theravada commentarial traditions as positing that nibbana
isatta. This perspective can be seen as one of the many types be-
longing to the trend of positive affirmation of the absolute foundin
different traditions of Buddhism at various pointsinitshistory. Itis
aperspective, which arguesthiswithin the authority of the Pali canon
and commentaries. | hope that thisthesis has put into question many
assumptionsin Western Buddhist studiesregarding Theravada Bud-
dhist thought on the doctrine of anatta.

In the Buddha Within, looking at shentong understanding of
self, Hookham arguesthat:

Some commentators have tried to maintain
that this doctrine of the Supreme Self intro-
duced by the Tathagatagarbha Sutrasreflectsa
regression back to the old Hindu notions of
the Supreme Self. However, the Self posited
here does not conform to the self refuted by
the Buddha(i.e. asingle, permanent, indepen-
dent entity residing inside or outside the

165


http://www.pdfmachine.com?cl

166

CHAPTERIV

skandhas). In scriptura terms, there can beno
real objection to referring to Buddha,
Buddhgjnana, Nirvanaand soforth asthe True
Sdf, unlessthe concept of Buddhaand soforth
being propounded can be shown to beimper-
manent, suffering, compounded or imperfect
in someway.*

I would like to close by suggesting that scholars of Western
Buddhist Studies ought to be cautious when they come across per-
spectivesof asubstantial absolute self in any tradition of Buddhism
and to really examine such perspectives carefully through proper
comparative and contextual research before attempting to label the
ideas non-Buddhists. Thisthesis has proved that alot can be learnt
about the anatta doctrine from the atta perspective. Perhapsin the
light of more research the atta perspective may prove itself much
more profound than it appears.

4.7 CONCLUSION**

In order to devel op the wisdom to see clearly whether or not
‘sabbe dhamma anatta’ refers to both sarikhara and visarikhara
(Nibbana), one must cultivate three kinds of wisdom, namely, wis-
domfrom reading and hearing (sutamayapavizia), wisdom from think-
ing and reflecting (cintamayapariiia) and (wisdom from meditating
to experience and know directly (bhavanamayapariiia). Thesethree
kinds of wisdom must be cultivated by each individual personally.

Buddhism holdsthat one cannot realize Truth (Dhamma) by believ-

43¢ Hookham, p. 104.

437 | have trandated Phra Rajyanvisith’s conclusion. He is the coordinator for all Thai
Provincial Meditation I nstitutes, the abbot of Wat Luang Phor Sodh Dhammakayaram
and my persona mentor.
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Ing someone else’s view; only through personal practice. The debate
asto whether Nibbana is Atta or Anatta, therefore, must beresolved
through personal practice of al three of these kinds of wisdom.

Wisdom gained through reading and hearing (sutamaya-
paviria) can be achieved through the following words of the Buddha:

Yad aniccam tam dukkham
Yam dukkhan tad anatta.

That which isimpermanent issuffering. That
which issuffering is anatta.*®

Sabbe sarikhara aniccati yada paniniaya passati
Atha nibbindati dukkhe esa maggo visuddhiya

Sabbe sarikhara dukkhati yada pariiaya passati
Atha nibbindati dukkhe esa maggo visuddhiya

Sabbe dhamma anattati yada paniniaya passati
Atha nibbindati dukkhe esa maggo visuddhiya

All compounds (sarikhara) areimpermanent.
When one understands thiswith wisdom, one
becomes disenchanted with suffering. Thisis
the path to purity.

All compounds (sarikhara) are suffering.
When one understands thiswith wisdom, one
becomes disenchanted with suffering. Thisis
the path to purity.

48 3511, 22.
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All phenomena (dhamma) are Non-self
(Anatta), when one understandsthiswithwis-
dom, one becomes disenchanted with suffer-
ing. Thisisthe path to purity.*°

Having read these words, one must reflect with cintamaya-
paviria that the Buddhadirected them to hisdisciple during examina-
tion of the compound sarikhara of the Five Aggregates in order to
cultivate the wisdom of disenchantment, dispassion and weariness
(nibbidariana) with compounds. At this level, the practitioner has
not entered sammatta-niyama and has not attained the pathsand fruits
(magga-phala) or entered the stream of Nibbana. He is, thus, just
an ordinary person. Therefore, these words of the Buddha cannot

refer to Nibbana, the unconditioned (visarikhara) in any way.

It is clear that according to the Buddha’s principle of
vipassana, what is impermanent is suffering, what is suffering is
anatta. Thusimpermanence and suffering point to anatta.

7
y

439 Dh, 277-280.
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Itis, therefore, also clear that what is anatta must also be
impermanent and suffering aswell. The Buddhashowsthisinthe
Anattal akkhanasutta:

But inasmuch, monks, asbody isAnatta, there-
fore body tends to sickness and one does not
get thechancein sayinginregardto body, ‘Let
this body become thus for me. Let the body
not become thus for me.”#4°

Thisis equivalent to saying what is Anatta is suffering and
impermanent. Anatta thus pointsto suffering and impermanence as
well.

dukkharn
(abadha)

Having only used the first two kinds of wisdom of Suta-
mayapariiia and Cintamayapariia, it is dready clear from these
words of the Buddha that when the practitioner sees with wisdom
that all Sarikhara are impermanent and suffering and all dhamma
are Anatta, one seesonly all Sarikhara, and doesnot see Visarikhara
inany way, even though inthelast verse the Buddha usesthe words
‘all dhamma’. The word Sabba or “all’ is explained in the Atthakatha
as all dhamma states in the three bhimi without exception, but in

440 Vinl, 13.
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the fourth bhami, thisis not without exception. There are points,
which must be explained further.*

Moreover, in the cultivation of Vipassana or Bhavanamaya-
pavinia, the Six Vibhagat*? must be employed. In order to know what
iIsimpermanent, one must know the characteristics of that whichis
impermanent. In order to know what issuffering, one must know the
characteristicsof that whichissuffering. And, in order to know what
IS Anatta, one must know the characteristics of that whichis Anatta.

With regard to this, the Parisambhidamagga®**® and the
Arthakatha** have given the characteristics of Anatta asfollows:

1. Subject to causes and conditions; changing according to
them;

2. Without an owner;

3. Void of atta;

4. Powerless and not in accordance with one’s desire;
5. Subject to aging, pain and death;

6. Opposing atta and opposite to atta.

It is, therefore, to be seen with wisdom that Aniccam,
Dukkham and Anatta are the characteristics fixed only upon all
Savikhara as the Ammhakatha states:

In fact, seeing Anicca-lakkhana is also seeing Anatta-
lakkhana, because when seeing one of the three characteristics, the
other two are also seen.**

41 M-al, 18.
442 pg||, 238.
443 1bid.

444 Vbh-g, 49.
445 Ud-a, 236.
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With the word dhamma the Fourth Bhami [Nirvanad is re-
ferred to as Anatta, only for dhamma that are neither sarikhara nor
visarikhara and are not subjected to the first two characteristics of
Aniccarmn and Dukkharm. These are designated concepts (paviniatti-
dhamma). Another phenomenon (dhamma) in the Fourth Bhém1 that
IS Anatta is the motion (kiriya) of realization of the Four Noble
Truths. This state arises and passes away, so it is still subject to the
three characteristics.**® When dhamma in the Fourth Bhami is
described as Anatta with the characteristic of powerlessness
(avasavattanarrhena), only this state is referred to. Even if
avasavattanarrhena is not stated explicitly, it is stated implicitly
and must still be understood within thiscontext.

Therefore, those who state that what is Anatta is not neces-
sarily impermanent and suffering are contradicting the words of the
Buddha

Only after one realizes with wisdom that al sarikhara are
impermanent and suffering, and al dhamma (except the visarikhara)
are anatta, can one gain anuloma-khanti. Thus one sees the three
characteristics of sarikhara before one enters sammatta-niyama
or magga-phala. At the stage of magga, phala and Nibbana, the
practitioner shall see that the characteristics of sarikhara and
visarikhara astotally opposite. The paiicavaggiya, hearing the Bud-
dhapreach the A nattal akkhana Sutta, understood the state of sarikhara
in comparison with the state of visarikhara. ‘This body is Anatta,
therefore this body tendsto sickness. Werethisbody Atta, thisbody
would not tend to sickness.” The word abdadha or ‘sickness’ is syn-
onymouswith theword Dukkha.

446 Psll|, 107.
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Thus Atta of Nibbara points to not suffering, which is syn-
onymous with happiness. The epithets of Nibbara are supremely
happy (paramam sukharm),*” permanent (niccarm)*® and highest ben-
efit (paramattharm).*®

Y
y

Nibbana is the asarikhata-dhamma that has characteristics
of the unconditioned:

1. Arising does not occur;
2. Passing away does not occur;

3. When standing, it is not subject to change.**®

Thiswasexactly the goal of the Great Man who pursued the
Truth (Dhamma) beyond aging, pain, death and suffering. It is
permanent, perpetual, supremely happy, and eternal. Only when one
hasredized this, is Bhavanamayapariia based on Sutamayapaviria
and Cintamayaparina attained.

447 Dh, 204.
448 Nd 2, 56.
449 ps|l, 238.
450 A, 152.
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A BEGINNING MEDITATION
PRACTICE

We sit upright in the regular meditation posture (Figure 1),
cross-legged as seenin some Buddhaimages, with theright leg rest-
ing upon the left. The right hand rests on the left, palms turned up-
wards, with the right index finger just touching the left thumb. The
body is straight and the mind isfully alert. Take adeep breath and
relax the body until you feel comfortable. Closeyour eyelidslightly,
do not pressthem.

In basic samatha practice, weusetwo aids. therepeated word
or mantra (parikamma-bhavana) and the object of visualization
(parikamma-nimitta). Therepetition of the words “samma arahang,”
whichisBuddhanusati or remembrance of the Buddha’s virtues, from
the anusati category of meditation devices. The object of visualiza-
tion is a bright, clear luminous sphere called the aloka kasina or
light object, from the kasira meditation devices (Figure 2). Using
these aids, we draw the mind inward to the centre of thebody. Such
concentration allows the mind components of vision, memory,
thought and awarenessto come together into oneness.
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Figure 1: The Regular M editation Posture
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Figure 2: The Object of Visualization (Parikamma-nimitta)

Begin by mentally imagining abright, clear, luminous sphere
located just outside your nostril aperture — right at the opening of
the nose - for ladies on the left-side, and for gentlemen on the right
side (Figure 3 - The Path to the Centre of the Body). Thisisthefirst
base at which the mind pauses. Focusyour full attention at the centre
of the sphere so that the four components of the mind — which are
seeing, remembering, thinking and recognising — come together at
one point together with the sphere. It is natural that whenever you
see an obj ect with your mind, these four mind componentsall func-
tion together with the object. When you focus your mind at the cen-
treof the sphere, they all cometogether at that one point. Thisisthe
way we calm and concentrate our mind. Themind itself isinvisible,
but we can use objectsvisibleto themind to trainiit.
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2. The Inside Corner of the Eye at the Tear Duct

3. The Center of the Head

4. The Palate Terminus _ 1. The Nostril Aperture

5. The Top of the Throat Aperture

i O 7. Positign of Sphere

Figure 3: The Path to the Centre of the Body
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While your mind is concentrated at the centre of the sphere,
reciteover and over to yourself the mantraor repeated words‘‘samma
arahang, samma arahang, samma arahang.” “Samma” is the Pali
word for “Right,” meaning ultimately correct or True. Itisthefirst
word of each of the factors in the Noble Eightfold Path — Right
speech, Right Action, Right Livelihood, etc. Here, we use it as an
abbreviation for “samma sambuddho” meaning Lord Buddha’s En-
lightened Wisdom. This recollection amounts to making the wish
“May | gainwisdom.” The second word of the mantrais‘arahang”
meaning “purity.” It constitutes remembrance of L ord Buddha’s spot-
lessfreedom from defilements and amountsto thewish“May | gain

purity.”

K eeping your mind at the centre of the sphere, mentally move
the sphere dowly, smoothly, and gently inside the nose, upward
through the nose, and over into the inside corner of the eye at the
tear duct — for ladies on the left side and for gentlemen on the right
side. Don’t worry about the sphere fitting inside the nose — mental
objects do not have to fit into physical objects. Rest the spherein
the inside corner of the eye at the tear duct and recite “samma
arahang” to yourself threetimes. Thisisthe second base for paus-
ing the mind. “samma arahang, sammyg arahang, samma arahang.”

Next, still keeping your mind at the centre of the sphere, bring
the sphere backward to the centre of the head, at eyelevel. Thisisthe
third base. Rest the sphere there and repeat “samma arahang’ three
times. “samma arahang, samma arahang, samma arahang.”

From here, we beginto move the spheredownwards. It helps
toroll the eyeballs up dightly — just gently, not too much. Keeping
our mind at the centre of the sphere, we move the sphere straight to
the pallet terminus — the back of the roof of the mouth. Rest the
sphere there. Thisis the fourth base for pausing the mind. Repeat
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“sammg arahang” three times. “‘samma arahang, sammga arahang,
sammga arahang.”

We continue the downward journey, bringing the sphere
straight downward to the opening of the throat — the top of throat
aperture. Keep your mind at the centre of the sphere, and rest the
sphere there. This is the fifth base for pausing the mind. Repesat
“sammya arahang” three times. “samma arahang, samma arahang,
sammga arahang.”

From here, we make thelong move straight down to the cen-
tre of the body at the navel level — behind the belly button. Thisis
Position Six. It iswhere the breathing ends. If you take afew deep
breaths and observethe breath going down, inside the body, you will
seethat it ends here.

You can imagine a bright, thin, clear line from the navel
straight back to the backbone, and another line crosswise from left
to right. These lines meet at the centre of the body. You can also
visualize athird line right down the centre of the body, through the
throat, crossing thefirst two. Thisisthe path down which we move
the sphere. Sowly, smoothly, gently — down, down, down, down. Keep
your mind always at the centre of the sphere, and bring the sphereto
rest at this sixth base of the mind. Repeat “samma arahang” three
times. “samma arahang, samma arahang, samma arahang.”

Finally, we make our last short move back upwards, theway
we came. K eegping our mind at the centre of the sphere, we movethe
sphere back up the central pathway to be just about 2 inches or 5
centimetresabovethenavel. Thisisthe seventh and final base of the
mind. Thisiswherewewill dways meditatein thefuture. Wewon’t
move the mind anywherefurther. Rest your mindinsidethe sphere at
Position Number Seven, and repeat “‘sammga arahang” threetimes.
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“sammg arahang, samma arahang, samma arahang.” We have ar-
rived.

This isthe mind’s permanent resting or changing place ac-
cording to wholesome, neutral or unwholesomeintentionsfor right
or wrong action or speech. Whenever aperson or any other creature
isborn, dies, deeps or wakens, the Dhamma Sphere which governs
thebody arisesfromthe Sixth Base Position. The old Dhamma Sphere
drops from the Seventh Base to the Sixth Base and the new sphere
pops up from the Sixth Base to the Seventh Base position.

The Dhamma Sphereis composed of the Vision Sphere, the
Memory Sphere, the Thought Sphere, and theAwareness Sphere. Keep
the bright sphere resting at the centre of the body. Mentally recite
thewords samma arahang continuously to keep the sphere till and
make it become brighter and clearer. Focus your mind at the bright
centre of the sphere, and at the bright centre of each successive sphere
that emerges. Pay no attention to any external sensation. Do not
force the mind too strongly. Do not use the physical eyesto focus
onthevision. Alwaysfocus onthe centre of each new spherewhich
emerges. Rest the mind there.

Eventudly, abright clear spherewill arise. Thisisthe Dhamma
Sphere. Do not be overjoyed. Keep your mind calm in equanimity.
Hold the mind still, and stop repeating samma arahang. Just con-
centrate at the centre of the Dhammasphere. Thisisyour own nucleus
which givesriseto thisbody and thismind. You should feel that your
mind isin the very purest state it has ever achieved, with firm one-
ness. You should experiencethe greatest happinessthat you have ever
known — not happiness based on an external object, but happiness
arising from within. Thisis due to being fully pure from the Five
Hindrances.
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If you continue to focus the mind at the centre of the centre
of each successive sphere, the centre expands itself naturally. Ini-
tially, you see sphere after sphere. Ultimately, you will cometo see
your own refined human body, whichlookslikeyoursalf, butismuch
nicer and istrangparent. At thispoint, you may beginto observe some
super-normal abilities such assuper-normal vision and hearing. The
mind is now alert, razor-sharp, and fully prepared for Vipassana
M editation. Keep practicing using this same procedure and you will
acheivelarger and morerefine bodiesuntil you reach Dhammakaya.

And now, let usshareall of the merit that wehave madeinthis
meditation and previously —together with al of our loving kindness
—with all beingseverywherethroughout the universe. We sharewith
our parents, our grand-parents, our family, our teachers and our
friends.

And, we a so sharewith any enemies— anyonewithwhomwe
may have disagreement. L et usalwaysremember that weareall broth-
ers and sisters together, here in this world of suffering — through
birth, old age, sickness and death. We sharewith all celestial beings
—theangels, the devas, and the brahmans. We sharewith all the ani-
malsand with the beings suffering in Hell, including the ghostsand
thedemons. May Lord Buddhablessusall to lead apeaceful, happy
life, free from suffering, free from problems and free from enmity.
And may this meditation help to bring us closer to transcendence
andNirvana

And, now, we come slowly out of meditation and open the
eyes.

May Lord Buddhabewith al of you.
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Dr. PhraRajyanvisith (Hon. D.)

President of the National Coordination Center
of Provincia Meditation Institutesof Thailand,

Abbot of Wat L uang Phor Sodh Dhammakayaram
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B PROFILE:
DR. PHRA RAJYANVISITH (HON. D.)

1. Abbot of Wat Luang Phor Sodh Dhammakayaram (July 9, 1991).

2. Presdent of theNational Coordination Center of Provincia Medita-
tion Institutes of Thailand (Elected by the Directorsof Provincia
Meditation Ingtitutes from throughout the country at a Seminar and
Practicum organized by the National Buddhist Office 23-25April
2008 at Wat Yanawa, Bangkok, Thailand and recognized by the
SanghaBody).

3. Director and Principal-M editation Master of Wat Luang Phor Sodh
Buddhist M editation Institute (Since 2006) An Associated I nstitu-
tion of the World Buddhist University.

4. Vice-chairman of theAdministrative Committee of
Mahachuldongkornrgja-vidyd ayaUniversity Region 15Academic
Services Center (November 19, 2007).

5. Director of DhammakayaBuddhist Meditation Institute (1981).

6. Manager of Rgburi Provincia Pdi Studies Center (Appointed by the
SanghaBody, October 20, 1999).

7. Director of Rgburi Provincia Meditation Practice Center (Appointed
by the SanghaBody, March 6, 2001).

8. Director of Center for Development of Virtuesand Ethicsfor the
Security of the Nation, Religion and Monarchy (2009).
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PROFILE ASA MONK

Name: PhraRajyanvisith (PhraAjahn Maha
Sermchal Jayamanggal o) Abbot of Wat
L uang Phor Sodh Dhammakayaram,
and Director of DhammakayaBud-
dhist Meditation Institute

Date of Birth: March 6, 1929.

Entered M onkhood: March 6, 1986.

Buddhist Dhamma: Completed gradethree of Buddhist
Theory, and grade six of Pali studies.

Meditation Master: Venerable PhraRgbrahmathera,
Deputy Abbot, Meditation master, Wat
Paknam

Meditation Experience: Practiced Buddhist meditation since
1970.

Pr eceptor ship: Appointed since January 31, 1996.

Ecclesiastical Titles:
BE 2541 (1998) PhraBhavanaVisutthikhun
BE 2547 (2004) PhraRgyanvisith

Honorary Doctor ates:
BE 2550 (2007) From Mahachulalongkornrgjavidyalaya
University in Buddhist Principlesin
Management.

BE 2552 (2009) From Mahamakut Buddhist University
in Religious Study in Buddhism.


http://www.pdfmachine.com?cl

190 | APPENDIX B

PROFILE BEFORE MONKHOOD

Work:

Academic Qualifications:

Research specialist, United States
Information Services (USIS), Bangkok.

Visgiting lecturer in research

methodol ogy, research and evaluation,
and public opinion surveys to various
academicinstitutions (Thammasart
University, Bangkok University, etc.)

Certificate in accountancy, Bachelors
of Commerce, and Masters of Artsin
public administration (Honors),
Thammasart University.

Certificate in social science research,
Institute of Social Research,
TheUniversity of Michigan, AnnArbor,
Michigan, USA.

Certificate in Wang OIS Management
Courses, organized by USIS,
Washington DC, USA.
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C WAT LUANG PHOR SODH
DHAMMAKAYARAM

WAT LUANG PHOR SODH
DHAMMAKAYA

Wat Luang Phor Sodh Dhammakayaram Templeislocated on
the beautifully landscaped campus of the Dhammakaya Buddhist
Meditation Ingtitute at kilometer 14 of the Damnoen Saduak - Bangpae
Road, in Damnoen Saduak District of Ragjburi Province, 93 kilome-
tersfrom Bangkok. It encompasses 244 rais. The 74 rais surround-
ing the main monastery wereregistered in 1991 as Wat L uang Phor
Sodh Dhammeakayaram, inloving memory of Luang Phor Wat Paknam,
PhraMongkol Thepmuni (Sodh Candasaro). Hereisabrief Profile:

Address: 109 Moo 7 Damnoen Saduak - Bangpae Road,
Damnoen Saduak District, Rajburi Province,
70130, Thailand

Phone: (032) 745-180, Extension 220/191
Fax: (032) 745-170
Websites:  www.dhammacenter.org

E-mail: bmi @dhammacenter.org
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DHAMMAKAYA BUDDHIST MEDITATION
INSTITUTE

President

HisHoliness Somdej Phra Buddhajahn: Abbot, Wat Sakesa,
SanghaCouncil & Chairman, Acting SanghargjaCommittee.

Vice-President

HisHoliness Somdeg PhraM aha Ratchamangkal gjahn: Abbot,
Wat Paknam Bhasicharoen & Sangha Council Member.

General Manager and Meditation M aster

Dr. PhraRgyanvisith (Hon. D.): Abbot, Wat L uang Phor Sodh
Dhammakayaram & Coordinator, Provincial M editation I nstitutes.

Financial and Property M anagement

DhammakayaBuddhist M editation Foundation.

FOUNDING

21 May 1991 Registered as aWat by the Ministry of
Education and recognized by the Sanghabody

2 May 1992 Consecrated as a Temple by His Holiness

Somdg PhraBuddhaghosajahn, Former Abbot
of Wat Sampaya, Bangkok, and SanghaCouncil
Member.
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RECOGNIZED EXCELLENCE

1999 Recognized by the SanghaBody as Rajburi
Provincial Pali Studies Center.

2004 Recognized by the SanghaBody as Rgjburi
Provincial Meditation Institute.

2005 Designated by the SanghaBody asan
“Exemplary Development Temple with
Noteworthy Success.”

2006 Established as Sangha Ecclesastical Region 15
Academic ServicesUnit for

M ahachulalongkornrajavidyalaya University
(for four provinces).

2006 Wat Luang Phor Sodh Buddhist Meditation
I nstitute established asan Associated
Institution of the World Buddhist University.

2008 Elected the National Coordination Center of
Provincial Meditation I nstitutes of Thailand.

2009 Established by the Sangha Body asthe Center
for Development of Virtuesand Ethicsfor the
Security of the Nation, Religionand
Monarchy
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OBJECTIVES

1. To help humans rid themselves of suffering and penetrate
Nibbana

2. To educate laity and monks to become knowledgable, virtu-
ousinstructors spreading Lord Buddha’s teachings.

3. To become acenter of virtue supporting peace for al world
beings.
4. To become apilgrimage center for thefaithful:
« Displaying sacred objectsworthy of veneration.
« Providing aclean, beautiful, serene environment

for peaceful meditation and introspection.

5. To faultlessly manage and preserve the sacred treasures and
offerings of thefaithful.

BUILDINGS AND GROUNDS

The Ubosota Hall is a three-story
building located on its own island, sur-
rounded by trees. Like most Wat L uang Phor
. Sodh buildings, it isall white, with awhite
roof to indicate purity. Designed by theking’s
architectinthelate Ayuthiastyle, it wonthe
award for Outstanding Preserva-tion of Ar-
chitecture in 1996.

f

Im A |
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The building features Buddha Relics and over forty Buddha
images made of semi-precious gemstones or valuable metals, lo-
cated at the front of the main assembly hall on the third floor. The
second floor displays alarge plague listing major donors. The first
floor, which can hold approximately one hundred people, hasthe his-
tory and rules of thewat displayed onthewall. Surrounding themain
assembly hall are six small viharas or chapels, three on each side.
Thetwo middleviharas contain rare Buddhaimages and an image of
L uang Phor Sodh. Theothersare used for breakout meditation groups.

The Information Center,
Situated at the central fork asthefirst
buildingtorecelvevisitors, isawhite
two-story enclosed pavilion with an
extremely steep whiteroof. Itsmain
Buddhaimageisinblessing position.
Thereisalso animage of Luang Phor
Sodh wherethelaity can pay homage.
Originally, this was a multipurpose
hall for all temple activities. It has
now become a museum filled with
Buddha relics, Buddha statues, and
related displays.

TheViharaof Luang Phor Sodh
is located at the center of its own sacred
island right by the central fork. It is sur-
rounded by rare trees with historical sig-
nificance for Buddhism. There are two
imagesof Luang Phor Sodh, alarge, fero-
cious standing image and a relatively
small, approachable sitting statue that
devoteesloveto honor with gold leaf and
offerings.

195
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The Two Twin School
Buildingsarethree-storieshigh
4 and constructed of red brick.
e They arelocated at the back, left
of the campus, by the Dining
Hall. These buildings get heavy
® use. Monks study Dhammaand
. Pdli for the national exams.

For Mahachulalongkornrgjavidyalaya University, the wat
teaches Bachelorsand Masters Degree programsin Buddhism. The
buildings also service a continual stream of grade school and high
school students coming for brief retreats. Most popular is the li-
brary with itsinternet connection.

Sala Somdej Dining Hall
is a three-story white building
which can serve up to 500 monks
and novices on the second level.
Thefirst level provides both din-
ing hall and sleeping quarters for
large numbersof Laity.

Thetop floor isan assembly hall for up to 500 persons, used
for morning and evening chanting, Sunday Dhamma practice, and
major special events.
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The Meditation

Vihara, located in thelake,

- near the Abbot’s residence,
isthe wat’s most beautiful
building. Four equal wings
join in sweeping upward
curves into a tall central
tower with an onion-shaped

Inside, onewing isdevoted to Buddhastatues and another to
Buddharelics. Theremainder seatsabout 130 meditatorssitting cross-
legged. Accessible from both banks of the lake by two bridges, the
hall is occupied twenty-four hoursaday by shifts of advanced medi-
tatorscultivating world peace. It isopen on weekendsfor visitorsto
pay homageto thelarge golden Buddha statue and Buddha Relics.

Phra Maha Cetiya o arapiies o « * S8ty
Somdej, under construction, f e ar

will beahuge, four-story jediya &
shaped pilgrimage and confer- %
ence center displaying thewat’s
exceptional collection of Bud-
dharelics. Four wingsand con-
necting stairways cometogether
toform ajediyashape.

Thefirst floor will provide space for up to 2,000 lay persons
to attend conferences or meditate. It will also contain the adminis-
trative offices. The second floor will provide space for up to 2,000
monksto meditate. Thethird floor will beamuseum exhibiting Bud-
dhastatues demonstrating all the various posesaswell as samples of
meditation practices. Thesmaller fourth floor at the neck of thejediya
iswhere the Buddha Relicswill be displayed.

197


http://www.pdfmachine.com?cl

198 | APPENDIX C

Finally, the grounds of thewat and institute campus are note-
worthy inthemselves. Thefirst five years of site development were
devoted to congtructing thelake, rivers, forestsand isands and plant-
ing rare and special treesfrom around the world. Thiseffort won a
royal award for turning the worn-out rice land back to nature. Most
of thetrees under which various Buddhas have become enlightened
arerepresented.
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D MEDITATION RETREATS
IN ENGLISH

Wat Luang Phor Sodh Buddhist Meditation Institute, an
Associated Institution of the World Buddhist University, teaches
Concentration-Insight M editation (Samadha-Vipassana), which has
proved astoundingly effective. Meditation proceedsto successively
higher levelsby alwaysfocusing at the center of the center.

MEDITATION GUIDANCE

BMI offers M editation Guidance or semi-privatetutoringin
English al year round, starting whenever you choose and lasting as
long asyou like. If you have thetime, pleasetry to comefor 10 days
to two weeks, for maximum payoff. It generally requires5-7 daysto
develop theinner calm necessary for rapid progress. But, individuals
vary greatly, so all are welcomefor either longer or briefer periods.

MEDITATION RETREATS

BMI offersthreeintensiveretreatsper year, May 1-14, August
1-14, and December 1-14. Retreats are similar to guided meditation,

199
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MEDITATION RETREATS

but moreintensive, with asunrise meditation at 05:30. They usually
involve 20-50 international meditators. Several hundred monksand
laity attend the Thai retreat ssmultaneously in May and December.
During retreats there is more access to the venerable Meditation
Master in joint Thai-English sessions. Thisis especially useful for
those who become advanced. There is also more chance to study
Buddhist practices, Vinaya, Dhammaand Chanting. Thelarge number
of participants necessarily implies|ess silence.

CONTACT

Please see our website www.dhammacenter.org, whereyou
can register online or e-mail usat bmi@dhammacenter.org or call
Phra Bart at (+66) 089-068-0521 or Phra Bill at (+66) 086-364-
8808.

Wat Luang Phor Sodh Dhammakayaramis 2 hours southwest
of Bangkok by #78 air-conditioned bus, which leavesfrom the | eft-
hand sidewalk outside the Southern Bus Terminal, every 20 minutes
06:00-19:00. Do not look for the businside the station and Do
Not Take Any Other Bug!!! Look for the busin stall #1 or by the
large blue sign in English towards the back of the sidewalk which
says“No. 78 Damnoen Saduak, FLOATINGMARKET.”

Busfareisabout 70 baht, paid on board. Tell the conductress
to inform you when to get down at Wat L uang Phor Sodh. Remind
her again after 1.5 hours. (They often forget.) If possible, text Phra
Bart (089-068-0521) your name and departure time as you leave
Bangkok. Please arrive at the Wat between 06:00 and 18:00; it is
difficult to make contact after dark. (We invite you for Lunch at
11:00.)
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TRIBUTES FROM MEDITATORS
AROUND THE WORLD

Rianne, Holland: Extremely valuable; onceinalifetime opportunity! |
will takethiswith me back homeand enjoy Buddhismtherest of my life.

Pablo, Chile: Extremely valuable; mademefed onewith theworld. |
fed love, peaceful lovefor everything and everybody.

Lieke, Holland: Thistrip hasbeen thebest thing I’veever donein my
life, and the thingsI’ve learned and seen out of meditation areavery
important part of it. | want to thank you so much. Never inthislifewill |
forget about thisexperience, and | will definitely continue meditating at
home.

Richard, USA: Extremely valuable; thisal too short time, none-the-less
did givemean entirely new awarenessof aninner world of richnessand
resourceful ness that wantsto be known and wel comed into conscious
awareness.

Roosmarijn, Holland: Very va uable; my meditation studiesshowed me
anew world and that | was capableto get there— that wasmorethan |
expected.

Rachel, Canada: Extremely valuable. Aswe say, | “straightened my
head out” ...many illusions, vellswerelifted and thingsweresorted ouit ...
| redlized anew way tolivethat | had really known al along.

Niels, Holland: Extremely valuable. It let meput lifein amuch bigger
perspectivethan I’ve ever seenitin before. It showed mewhat’sredly
importantinlife. And, it definitely encouraged metoliveinamoredytruistic
way. (Niels’s mother was so impressed with his meditation that she
also came with her friend, and both meditated to experiencing
Nirvana.)
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Anke, Germany: Extremely vauable. In Nirvanal wasoverwhelmed. |
knew | don’t haveto doubt any more. Whatever I’ve seen and felt was
red. | never meditated before and achieved quite much in such ashort
time. (She declared herself a follower of the Buddha.

Andrew, USA: | didn’t know much about Buddhism and wasn’t sure
what to expect. | tried to keep an open mind and couldn’t havefollowed
abetter gpproach. | wasableto purify mysdf mentally and spiritualy. The
environment of thewat emanates peace and contentment. The monks
were some of the most peaceful, respectful people | have ever met and
led by examplerather than prosdytizing. PhraBart guided uswith patience
and asenseof humor. All inal, it’shard to think of atimebetter spent. |
have becomeamore confident, clear-thinking person. | encourageanyone
out thereto givethe Meditation Institute atry.

Seve, Singapore: Extremely valuable! In Nirvanal saw Lord Buddha.
InHeaven | felt very peaceful. In Hell | saw my grandpa. You canredlly
experiencethingsthat you cannot seewith the eye. It isvery peaceful
whenyou arein Nirvana

Judith, Holland: Very Vauable! InHeaven | saw celestia beingsliving
on clouds and amountain and felt peace and lightness. I’vemade abig
step from no experience. Now | know I’mon theright way. | did not ever
expect to beabletofed so cam and peaceful and happy whilemeditating,
but a so afterwards.

Teddi, USA: Extremdy vauable! InNirvanal felt completely weightless,
at peaceand stillness. | reached alevel of peaceand stillnessthat | never
had before. 1’m not sure exactly what happened, but it was the most
beautiful experienceof my life. Thisisawonderful program. Everyone
wasVvery kind and patient. Thefood wasgreat! Just keep doing what you
aredoing!
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CONTACT INFORMATION
Mailing Address: Wat Luang Phor Sodh Dhammakayaram,
Dammnoen Saduak District, Rajburi Province,
70130, Thailand.
Tel (Eng): (+66) 089-068-0521
Tel (Thai): 083-032-8907, 086-306-0920,
086-306-0921 or 086-306-0921
Fax: (+66) 032-740-170
Website: www.dhammacenter.org
E-mail: bmi@dhammacenter.org

Wat Luang Phor Sodh Dhammakayaram gratefully acknowledges the
generous contributions of the following donors whose munificent financial
support made this publication and its incalculable contribution to the
dissemination of the Dhamma possible. May Lord Buddha bless them all
and all their good works.

Mr. Piyabutr and Mrs. Sujintana Cholvijarn

350,000 THB


mailto:bmi@dhammacenter.org
http://www.pdfmachine.com?cl

Sayings of Lord Buddha





